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PREFACE 


Some friends and pupils of Mahamahopadhyaya 
Dr. Ganganatha Jha desired to present to him a volume 
of Essays on Criental Subjects when he completed his 
sixtieth year on 25th September, 1932. The proposal 
did not materialise till the 13th of March, 1932, when an 
Editorial Board was formed. Work could proceed only 
when a publisher ready to finance the publication was 
found. The Oriental Book Agency of Poona having 
agreed to publish the work, the Secretary of the Editorial 
Roard issued invitations for contributions to scholars in 
India and outside on the 9th of November, 1932, and to 
Pandits of the old school on the 12th of March, 1933. It 
was then intended to present the manuscripts of the 
papers to Dr. Jha in April 1933. In spite of the short- 
ness of notice the invitations met with very good response. 

The presentation ceremony had, however, to be postpon- 
ed till the 24th of November, 1933. On that day a meeting 
was held in the Vizianagram Hall of the Allahabad Univer- 
sity for this purpose. The Chairman, the Hon'ble 
Dr. Sir Sita Ram f: esident of the Legislative Council of 
the United Provihces, the, first post-graduate pupil of 
Dr. Jha's, presented to him the manuscripts of the con- 
tributions received. At .that meeting the Secretary read 
out or referred to.greetings sent by Sir George A. Grierson, 
Professor Otto Strauss, Mahamahopadhyaya Pandit Gopi- 
natha Kaviraja, Mrs. Rhys Davids, Professor R. L. 
Turner, Professor Charles Bally, Professor A. B. Dhruva, 
Professor S. K. Belvalkar, Dr. R. P. Paranjpe and Dr. 
N. G. Sardesai (proprietor of the Oriental Book Agency). 
Speeches were also made by Rao Raja Pandit Shyam 
Behari Misra, Mr. Panna Lal, Maulavi Syed Mohammad 


iv PREFACE 
Ali Nami, Dr. Tara Chand, Dr. Ishwari Prasad, Pandit 
Iqbal Narain Gurtu and the Chairman on the great scholar- 
ship of Dr. Jha and his services to the cause of education: 

Arrangements for printing the Volume, however, 
could not be made till after a year. Progress in the Press 
first selected was extremely slow and we had later to change 
over to another Press. The Volume is now, at last, com- 
pleted. On behalf of the Editorial Board, the Secretary 
offers his apologies to Dr. Jha and to the kind contri- 
butors for the great delay in publication. As most of the 
proofs had to be corrected locally there must be several 
mistakes which would not have escaped the notice of the 
authors. We crave their pardon for not being able to 
send them proofs. It is melancholy to contemplate that 
during the long time that has elapsed between the receipt 
of the papers and their publication as many as six 
contributors have left us for ever and one member of the 
Editorial Board is also now no more! 

Our intention was to present the volume to Dr. Jha 
on his completing the sixtieth year but circumstances 
delayed its publication till the end of his sixty-fifth year. 
May he live long to continue his untiring labours in the 
interpretation of our past culture and to inspire younger 
Sanskritists with the noble example of his devoted service 
in the cause of Sura-Sarascati ! 


K. CHATTOPADHYAYA, 
ALLAHABAD, Secretary, Editorial Board, 
15th September, 1937. Ganganatha Jha Commemoration 
Volume. 
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नीरन्ध्रं नवकाशकाननशतान्याशासु तन्वानया 
कालेनापि यशःश्रिया विशद्यन्पारं ATA: ۱ 
प्राचां नः परिपालयन्नविकलं cd पणिडतानां प्रथां 
गङ्गानाथ सनाथयस्यतितमां विद्यावतां +11۱ 
विद्यावैभबजीविनामिह कुले पाश्चात्यवात्याकुले 
व्यत्यस्ते च समस्तवस्तुनि बलास्क़ालात्करालादतः | 
श्रीमन्‌ श्रोत्रियमौलिमण्डनमणे गीर्वाणवाणी ga- 
द्वित्रानेव भवादृशः शरणदानालम्बते जीवितुम्‌ ॥२॥ 
भाम्यान्यमूनि भवतो गमयन्ति qui 
पुण्यात्मनस्त्वयि पितुस्तव सम्प्रसादम्‌ । 
आशास्महे बुधसभा भवता सनाथा 
तेनैव पणिडतशतं शरदां भवित्री ا3‎ 


भवदीयः 
` ° c 
श्री-श्रीशङ्करदेवशमा, तक रत्न! 
वाराणसी विश्वविद्यालये 
न्यायवैशेषिकप्रधानाध्यापक: | 


॥ श्रीः ॥ 


प्रयागविश्वबिद्यालयमूतपूर्वकुलपतीनाम्‌ मह्दामद्दोपाध्यायगङ्गानाथभामद्दोदयानां 
प्ष्टिसंवत्सरसौवणंमद्दोत्सवेऽभिनन्दनम्‌ 

धन्यैषा मिथिला मही निरुपमा या विश्वसारायते 
विद्ठद्रःनखनीयते मतिमतां वैदुष्यशाणायते | 
ज्ञानाम्भोधिविधूयते TÛ राजन्वती गीयते 
शास्रार्थः शुकसारिकादिमुखतोऽप्यत्रानिशां श्रूयते ۱ 
Yala यज्जुषां प्रवतेकचरः श्रीयाज्ञवल्क्यो मुनी 
राजपिजेनकाभिधः श्रुतिशिरोगीतश्च यत्रोद भूत्‌ | 
साध्वीनां हि शिखामणिजेनकजा सीताऽत्र सीताजनि- 
राम्नायाम्त्ररभास्करो यतिवरो यां मण्डनोऽमण्डयत्‌ ।।२।। 
एवं नैकविभूतिभूषिततया सत्पुण्यपुञ्जोत्करैः 
खातायामवनौ विशेषविदुपां सौभाग्यभाजां नृणाम्‌ | 
anai सततोदय:, नहि भवेन्नेमेल्यसारेऽम्बरे 
सूर्याचन्द्रमसौ सुदीप्रभगणान्‌ मुक्स्वाऽन्यवस्तूद्भवः 3۱ 
श्रस्माद्भाग्यवशेन साम्प्रतमपि ब्रह्मपिकल्पा महा- 
भागः श्रीमिथिलाभवोऽपि सकलेऽस्मिन्भारते मण्डनः | 
ख्यातीनां जनकः श्रुतौ परिचितः श्रीयाज्ञवल्क्या न्वयं 
गङ्गानाथसुधीः समस्तजनताऽऽनन्दाय चन्द्रायते lIl 
मीमांसायुगतकतन्त्रानपुणः सा हित्यपण्याऽऽपणः 
श्रौतस्मातेपरम्पराविमलधीः पाश्चात्यविद्यानिधिः | 
घीरोदात्तगुणाग्रणीः प्रातभया संसत्सु चूडामणि- 
यस्याऽऽशा सुखमणए्डनायितमहो सौजन्यजन्यं यशः ١ 
अप्यालोच्य सरस्वतीसमुदयं ۹91 
साराऽसारविवेकिनी परिभवं स्वीयं न चामन्यत। 
गङ्गानाथमिमं स्वकीयजनकं ररनाकरं जानती 
नूनं हृष्टमनाश्चकार वसतिं कन्येच पित्रन्तिके ۱ 


II 








तन्त्रग्रन्थगरिष्ठरसौष्ठचलस द्धापान्तरादेगुण: 

पाश्चात्यान्मतिमद्दरानपि निजं शिष्यत्वमानीतवान i 

देशं ज्ञानखनि विहाय हि निजं पाश्चात्यतीथीटनैः 

प्राप्तज्ञानलवानवाप्तविभवान्‌ FIFRA संराजते ISl 

प्रयागेऽथो काश्यां प्रमुखपदमध्यासितवता 

ततो यू०पी०प्रान्ते कुलपतिपदं मण्डितवता | 

कृता दिव्याः शिष्या निजवचनगङ्गाप्रवहणे 

कृतं गङ्गा नाथेत्यनुगुणमहो नाम कृतिभिः iul 

नेकान्‌ विद्याप्रदानेः कतिपयविवुधान्‌ जीविकासम्प्रदाने 

कांश्चिस्रोस्साहनाद्येरगणितविढुषो भूरि 8 
मान्योपाधिदानैरतुलितमहसः सच्चकाराऽसकृद्यो 

नित्यं विद्योन्नति सत्क्रतिमतिवचसां ध्येयांमत्थं 8ج‎ R 

सम्राट्‌ समापंयद्तोऽस्य महामहोपा- 

ध्यायादिमान्यपदवीवहुमा नपूर्वाः | 

एवं स्थितेऽपि च निजं ٭ج‎ 7 

प्राचीकशन्नरपतिस्तु सदा ह्ृदाऽस्मिन्‌ ا۱۱۹۰‎ 

सांच्छष्या: सुहृदश्च सदूशुणवरस्याऽस्याऽऽह्ृताः सद्गुणो 

TTF समुन्नतिवहां सेवां विलोक्याद्रात्‌। 

वाङलन्त्यायुषि षष्ठिवस्सरमिते 8511135 

सौवण हि महोत्सवं वितनितु' भक्त्येकतानाशयाः 11 

कल्याणानि दिवानिशं समुदयन्त्वंहःकथाऽस्तंगमाद्‌ 

आयु: स्तात्पुरुपायुपं कुलमसुष्याऽप्यस्तु सत्पूरुषम्‌ | 

विश्वेशः कुरुताञ्चिरं तनग-रोगाशीविषं निर्विषम्‌ 

मोत्षाध्वप्रशमोन्मुषं परिदहत्वन्ते हृदन्तद्विषम्‌ Rall 


समपणम्‌ 
पञ्चापाधिप्रचालिते लवपुरस्थ-प्राच्यविद्यालये 

मुख्याध्यापक-माधवाभिध-बुघो भाण्डायुंपाहः सुधीः | 

गङ्गानाथमहदयस्य परमप्रेमानुकम्पाऽऽश्रयः 


Aas 


सन्मान्येऽत्र महेत्सवे वितनुते vale पुष्पाज्ञलिम्‌ | 
महामहोपाध्याय: 


श्री-माधवशास्तरी भाण्डारी 
लवपुरीयप्राच्यमहाविद्यालयप्रधानाध्यापको, 
व्याकरणाचायः साहित्यतीर्था मीमांसातीर्था, 
वेदान्तशिरोमणिश्च | 
TIT 


॥ श्री ॥ 

श्रीमद्गङ्गानाथापाध्यायप्रशस्तिः 
विश्वविद्यालयाऽधीशोऽमरनार्थानपेवितः | : 
गङ्गानाथो विजयते विभूतिपरिभूषित: ॥१॥ 
स्वस्ति श्रीमदसीमसद्‌गुणमणिप्राग्भारवारां निधि: 
सौजन्या5नघतादिशेवधिरलं वैदुष्यभूषाऽतरधिः | 
राकाशारदशीतरश्मिशतकाऽतिक्रान्तका न्तिस्फुर- 
स्कीती राजति मैथिलाचनिसुरो गङ्गादिनाथः सुधीः ॥२॥ 
श्रीमन्‌ ! समस्तसुज नाच्यपदाम्ुजात ! 
विश्वम्भरातलसुधाशनवृन्दमौले ١١ 
वाचस्पते ! विधूृतपार्थिवभव्यदेह ! 
गङ्गादिनाथ ! गुणगृह्यज़नाग्रयायिन्‌ ।३।। 
यच्छीमता स्वजननीस्तनमुज्मतैव 
वाग्देवतास्तनसुधाधथने SH | 
तच्छैशवोचितमपीह जरादशायां 
कि शोभते ? ‘aa सतां चरितं विचित्रम? tell 
कौमारयौवनदशाद्वितयान्तराले 
पाश्चात्यवाग्रससुधां परिपीय कामम्‌ | 
पौरस्त्यगी:स्तनसुधामधुना5प्यमुव्वन्‌ 
वृद्धस्तनन्धय ! वचोऽतिगचेष्टितोऽसि ۱ 
यावन्तो रचिताः समुज्ञ्वलरुचस्तत्तन्महादर्शना- 
म्भोधिं द्राक्‌ परिमथ्य तत्त्वनिधयो ग्रन्था ननु श्रीमता | 
साकल्यादपि तावतां परिचयादेके महापणिडताः 
ख्यायन्ते, रचनापडुधुवमहो मूर्धाभिषिक्तो विदाम्‌॥६॥ 
याऽरण्ये शबराश्रिताऽऽहितहविवाहैः कुशाम्रत्तत- 
्राज्यप्रौढकिणाङ्कपाणिभिरभूत्‌ farsi ता केबलम्‌ | 


IV 








मीमांसा किल सा स्वदिष्टिविजयं श्रीमत्प्रसादं प्रथु 
प्राप्याकर्षति सवंदेशविदुषां चेतांस्यहो साम्प्रतम्‌ ١١ا‎ 
पाश्चात्याङ्गलभाषया बहुविधान्‌ ्रन्थाननूद्य दरुतं 
पौरस्त्यामरभारतीपरिचयं सर्वे विदो ग्राहिताः | 
एतेनोपक्रता निरस्ततिमिराः सत्कर्मणा श्रीमता 

श्लाघन्ते TUT सुरगिरां प्राच्यप्रतीच्या बुधाः NSI 
वेदान्तान्‌ विदितप्रमेयनिवहान्‌ व्याख्याय विख्यापयन्‌ 
साङ्ख्यं योगमपि प्रयोगकुशलः संयाजयन्‌ UAA: | 
साहित्याऽऽहितसौोहृदः सुरसविन्मोमांसया मांसल 
स्तकेऽप्यप्रतिमः पदेऽप्रतिभटः श्रीमान्‌ समः श्रोमता HS 
सञ्राट्स्थापितकाशिकासुरगवी विद्यालयाऽध्यच्ततां 
सस्पाद्याऽनुपदं पदं कुलपतेरारुह्य तद्‌ THAT | 
विश्वस्मिन्‌ प्रस्ृतामलस्थिरयशाः शिष्यैरसङख्यैः श्रितः 
सौभाग्योदयभूधराग्रशिखरे श्रीमान्‌ स्थितो राजते 1 
उत्पत्तिः श्रुतिपारगाऽवनिसुरोत्तंसप्रशस्ताऽन्वये 

ज्ञानं देवशुरोरिवाऽतिविपुला सम्पद्यशो निमेलम्‌। 
विद्याबुद्धिपदाऽधिकारमहिताः पुत्राः प्रभावो महान्‌ 

सर्वे यस्य तथाविधो भुवि भवानादशेभूतः FATT ॥११॥ 
उच्चैः पदेष्वधिक्रतोऽपि बहूनि राज 
कार्याए्यहनिशमखिन्नहृदा वितन्वन्‌ | 
वाग्देव्युपासनमसुञ्रदपि क्षणाय 

श्रीमान्‌ जयत्यमरगीःप्रणयो प्रसिद्धः ।।१२।। 
सम्प्रत्युज्मितराजकीयसकलोदग्राधिका रस्पृहः 

शान्तो दान्त उदात्तचारुचरितस्त्यक्तेषणाउन्वेषण: | 
एकान्ते श्रुतिमूधेतत्त्वमननं कुवेन्‌ प्रयागे स्थितो 
गङ्गानाथसुधीमेहानिव मुनिर्मान्यो TIT: 119311 
लेत्रेशाऽमर नाथमुख्यविबुधैरन्तेवसद्धि: स्तुतो 
गोपीनाथकवीश्वरादिसुहृदां बृन्दैगिराऽऽराधितः | 
बिद्येशो द्विजराजमौलिमहितोमेराप्रथाप्रीतिमान्‌ 

स श्रीमान्‌ विबुधः प्रसादसुमुखो गङ्गादिनाथोऽस्तु नः ॥१४॥ 


y: 


शाखज्ञेः प्रतिभाविकासमहिते: शिष्यैरिह श्रीमतो 
विख्यातैबुधपुङ्गवैश्च सखिभिर्मान्यैः सपक्षेः परे: | 
ग्रन्थोऽयं स्वनिबन्धरत्नघटितो भक्त्यापहारीकृतः 
प्रीति कामपि कौतुकेन सहितां कुर्याचिरं Aafa ۱۱۲۰۱۱ 
दीनामिमां सुरगबीमपमानगर्ता- 
दुद्धतुमेव सततं विहित प्रयत्नः | 
विद्ठद्त्रजोन्नयनयज्ञगृहीतदीच्षः 
प्रच्षालितेन्डुविशदाऽमितकीतिराशिः ۱5۱ 
रक्षितुमिव मयांदां विदुपां JE: सुनयः | 
श्रीमान्‌ गङ्गानाथोापाध्यायो भारतीतनयः 1۱۶۱ 
अस्मिन्‌ महति विद्वद्भिरारब्धे वचनाऽध्वरे | 
मितैरप्युदितैरभेक्तथा प्रीणातु बचनैमेम ۱ 
इत्याशंसति काशीस्थो भारतीभवनाश्रयः | 
खिस्ते-वंशाङ्कुरः कश्चित्कविर्नारायणामिधः ॥ 


साहित्यवाररिधिः 
श्री-नारायणशास्री खिस्ते 
साहित्याचायंः 
काशिकराजकीयसरस्वतीभवन- 
पुस्तकाल योपाध्यच्षः | 
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Professor Otto Strauss wrote to Dr. Jha from 
Breslau :— 


Dear Mahamahopadhyaya, 


It is this old and beautiful title among all you bear, 
with which I beg to address you on your 60th birthday. 
For you have been a real Upadhyaya to all of us who 
strive to understand the philosophical systems of ancient 
India. Without your works on Mimarhsa, Nyaya and 
Vedanta I could not have written the humble contributions 
which you perhaps know by name. You appear to me as 
the happy blend of the ancient Pandit with his depth of 
knowledge and of the modern scholar with his wide 
horizon. May God grant you many years to come in 
such a freshness that you may be able to continue your 
labour for the good of all who are approaching the jewels 
of ancient Indian thought. 


Yours very sincerely, 
Otto Strauss. 


From Sir George A. Grierson’s letter to the Secre- 
tary :— 

No one values Dr. Jha’s learning more than I do, or 
can be more grateful to him for what I have learnt from 
his writings, and I should consider it an honour and a 
privilege to have an opportunity of showing this by a 
contribution to the proposed volume. Unfortunately, 
however, owing to advanced age and failing eyesight I 
have been compelled to relinquish literary work and must 
therefore regretfully decline your invitation. 


LX 


From the Right Honourable Dr. Sir Tej Bahadur 
Sapru :— 

The tributes which have been. paid to Dr. Ganga 
Nath Jha are none too high for his great intellectual 
gifts and his achievements in the domain of scholarship. 
Of him it may truthfully be said that no graduate of the 
Allahabad University has done more for the advancement 
of learning than he, and no one has in recent years 
vindicated the claims of Indian scholarship among the 
learned societies of the world than the great Pandit who 
combines in himself profound learning and deep reverence 
for our ancient culture and philosophy with a marvellous 
faculty for interpreting them to the modern world. His 
learning and his intimacy with everything that is best in 
our philosophy and culture is reflected in his daily life, 
his purity of character, the simplicity of his ways and his 
inveterate contempt for the advertising methods of 
modern life. His conservatism may try the patience of 
the present day reformer but it also extorts his admira- 
tion for its genuineness and sincerity. A’ great scholar 
and a fine gentleman, he has shed undying lustre upon the 
University of which he is the product and to the guidance 
and service of which he has dedicated years of ceaseless 
and fruitful activity 

Tej Bahadur Sapru. 











श्रीः 


॥ शावरभाष्थ उदाहरणपरिपाटी ॥ 


( dz श्रीचिन्नस्वामिशाख्री. वाराणसी ) 


जगत्पावनपानीयक्रतावासकपदकम | 
वार्माङ्कतस्ववामाङ्ग मस्तु स्वस्तिकरं महः ॥ 
अस्ति तावदशषशमुषीमदभिनन्दनीयवारिविभवविलासविजञम्भितमध्बर- 


मीमांसासूत्रभाष्यं शवरमुनिभाषितमतिरमणीयम्‌ | तदिदं द्वादशाध्यायात्मकस्य 
पादषष्टिपरिमितस्याऽधिकरणसहस्रसमुल्लसितस्य पूवमीमांसाशाखस्य महर्षिजैमि- 


निरचितस्य विवरणरूपं प्रायशस्त्रयीकुच्तिप्रविष्टानि विध्यर्थवादमन्त्रनिषधात्मकानि 


सकलान्यपि वाक्यानि सन्दिग्धानि प्रयाजनवन्ति च स्वोदाहरणतया परिगृह्णातीति 
सुविदितमव सुधियाम्‌ तत्र च विशेषता नवमेऽध्यायऽन्यत्राऽपि च सामान्यतः 
क्कचित्साममन्त्रास्तद्विधयश्च Tse उदाह्मता:। एवम्‌ ऋङमन्त्रास्तद्त्राह्मणान्यपिं 
कचित्क्रचित्‌, तथाऽपि अधिकतया याजुबंदिका मन्त्रास्तद्ठाह्मणानि च 
बहुतरमुदाह्ृतानि विचारितानि चेति करबदरससानम्‌ । अतश्चः त्रयीमागानु- 
सारिण्यपीयं मीमांसा यजुर्वेद एवाऽधिकतरं दृष्टिं निक्षिपति कृपामयीमित्यपि 
नाऽतिशयितेयमुक्तिः | तत्रेकशतं शाखा याजुष्याः, एकविशतिरार्चिक्यः, .جو‎ 
सामशाखाः इति प्रसिद्धिस्साम्प्रदायिकी, महषिभिरभ्युपगता च । सत्यप्येवं तेषु 





१. यथा कथञ्चिदारव्धा त्रयीमार्गानुसारिणी | 
वाग्वृत्तिरल्पसारा5पि श्रद्धाधनस्य शोभते ॥ (St. वा. १. १० =) इति वदता 
वातिककारेणेंच मीमांसायाझ्लयीसार्गानुसारित्वं कण्ठत ATER | 
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तेषु वेदेषु चिरकालादारभ्येव बहूनां शाखानामुत्सन्नत्वन* आपस्तम्वादिभिर्म- 
हर्षिभिरभ्युपगतत्वात्‌ अस्माभिरनुभूयमानत्वाच कस्मिन्‌ वेदे कास्काश्शाखा 
अधिकृत्य विचारयितुं sada मीमांसति विचारपथमारूढोऽपि विषयः न 
साधनपोष्कल्याभावेन यथाबस्स्वात्मानं लभते | अत उपलभ्यमानशाखाविपय 
एव कश्चिद्विचारः FI शक्यते | 


तत्र जैमिनीयसूत्रप्रस्थानानन्तरं क्रृतान्यपि बहुभिवहूनि भाष्याणि तत्स- 
सम्बन्धीनि तानि तथाऽऽत्मानं तिरोदधति स्म, येषां नामान्यपि न ङुत्राऽप्युपलभ्यन्त, 
न वा श्रृतिपथमधिरोहति। अत इदानीमुपलभ्यमानशावरभाष्यगतान्येव 
विषयवाक्यान्यधिक्रत्य विचारः परिशेषसमायातः | तत्राऽपि सामवेदीया 
ऋग्वेदीयाश्च विचारास्सत्यवसरे समयान्तरे कर्तव्यतयाऽवधारिता इति नाऽधुना 
तत्र लेखिनी व्यापार्यते | amas एव विचार इदानीं प्रस्तूयते | 
तत्रैतन्मीमांसाधीतेः प्रागेवाऽधीततैत्तिरीयशाखा वयं मीमांसाधीतिकाले शाब- 
रेऽन्यस्मिन्‌ वा मीमांसाम्रन्थे समुदाह्ृतानां वेदवाक्यानां स्वाधीनतैत्तिरीयशा- 
खीयानां वाक्यानां चाऽऽनुपूर््यामत्यन्तं भेदं प्र पश्य्भिरस्माभिरिद्मेवाऽधिग- 
तमवधारिततञ्न--यदिमानि वाक्यानि शाखान्तरीयाणीति विशेषता माध्यन्दिनीय- 
शाखागतानीति च । कालान्तरे च माध्यन्दिनशाखया सहाऽऽमूलचूलं 
प्राप्परिचयोऽहं भाष्याद्युदाहृतानां वहूनां वाक्यानामानुपूर्वी तत्राऽप्यनुपलभमा- 
नस्संशायाविष्टचेतास्तेषां यथावदुपलम्भे तदेव प्रयत्नमारप्सि ततः प्रभ्रत्यन्बि- 
ष्याऽन्विष्य श्रान्तः परं ARAARA नाऽऽवापम्‌। बिभेमि च समुचितसासग्र्या 
विहीनेऽस्मिन्‌ कार्य आयुषोऽन्तेऽपि प्रयत्नसाफत्यं प्राप्नुयां नैव वेति | अस्तु, 
भगवानचिन्त्यशक्तियदिच्छुति ATL तथाऽप्यत्र पथि परि्रान्तेनाऽद्य 
यावद्यडुपलव्धं मया किञ्चित्‌ तद्विचारशीलानां विपश्चितां श्रवसि निक्षिप्यते | 
श्रत्वा प्रमाणं सुधियस्तश्यविनिर्णये | 


शाखैकशतभिन्नतया प्रथित यजुबंद षडब शाखा: भ्रचलन्त्यस्माकं पुरतः | 








५. Angan: पाठाः प्रयोगाद्नुमीयम्ते’ (१. १२. ५०) इत्यापस्तस्बः | 
“aq (ब्राह्मणाना) gaa: पाठाः अध्येतृदौवंल्यात्‌। कथं तहि तेपामस्तित्वम्‌ ¦ 

प्रयोगादूचुमीयन्ते। प्रयोगः स्मृति प्रणयनम्‌, अनुष्टानञ्च | तस्मादूब्ाह्मणान्यनुमीयन्ते-मग्बा(द्‌- 

भिरुपलब्धानीति” इति हरदत्तः ॥ (४८९7. 7. आप. ध्व, Chow. Ed.) 





a A 


do चिन्नस्वामी ] शावरभाष्ये उदाहरणपरिपाटी | 3 


(१) तैत्तिरीयशाखा क्रप्णयजुर्वेदीया* 1 (२) मैत्रायणीयशांखा तद्वेदीयैब | 
(3) कठशाखा asda | (2) कपिछलशाखा ager (५) काण्वसंहिता 
शुक्लयजुर्वेदीया | (६) माध्यन्दिनसंहिता तद्वेदीयेव | तत्र तैत्तिरीयमैत्रायणी यमा ध्य- 
न्दिनीयशाखाः प्रतिपाद्यविषये तत्प्रतिपादनक्रमे वाक्‍्यशैलीपु मन्त्रेषु च परस्परं 
बहुशो भेदमावहन्ति। काठकमैत्रायणीययोम्ततोऽल्पीयान भेद: | काठककापिप्ठ- 
«ug अतिसूक्ष्म एबं भेद:। एवं काण्वमाश्यन्दिनीययोरपि संहितयो- 
AAA अध्यायक्रमे काण्डक्रमे च भेदं वर्जेयिस्वा तान्ये पदानि, तांन्येव 
वाक्यानि, तान्येव चाऽक्तराणि प्रायेण दरीदृश्यन्ते | सति चैवं किंशाखीयानि 
वाक्यान्यधिक्रत्य प्रवृत्त मीमांसाशास्त्रमिति समापतति विचारे तत्रोदाह्ृतानां 
वाक्यानाममूपु॒ सर्वासूपलभ्यमानशाखासृपलव्धेः इमास्सर्वा अपि शाखा 
विपयीक्रृता मीमांसाशास्त्रेणेति निश्चेतव्यं भवति | युक्तं चैतत्‌ ; वेदवाक्यविचा- 
TERTIA, यत्र यत्र सन्देहस्समुन्मिषति तम्य सबस्याऽपि विचार्यनिणेंयत्वाव- 
श्यंभावात्‌ । यदि च नैवं क्रियते एकदेशविचारस्त्रापत्त्या शास्रस्य परिपूर्णत्वाना- 
पत्तिः। अत एब च या इदानीं नोपलभ्यन्ते शाख्प्रतरत्तिकाले चोपलब्धिविषया 
आसन शाखाः, तदीयान्यपि वाक्यान्युदाह्ृस्य शास्त्रे विचारः कृतस्समग्रता- 
सम्पादनायेत्यवश्यमभ्युपरन्तव्यं भवति यत आस॒ षट्स्वपि शाखासु अनुपल- 
भ्यमानानि वहूनि वाक्यानि विचार्य faa प्रापितानि । परन्तु इमानि 
शात्ररस्वाभिना भगवता स्वयमेव दृष्टा तत्तच्छाखाभ्य उद्धुत्योदाहरणाथं 
तत्र योजितानि ? उत पूर्वाचायेरुदाह्ृतान्य्ेव तद्ग्रन्थेभ्य एवोद्धत्य स्वयमप्युदा- 
द्रतानि? इति निर्णये न काऽपि दृढा सामग्री करतलगताऽस्माकम्‌ |? 
क्रचित्कचिदेव तु MART सह्दाऽऽत्मनः सम्मतिं वैमत्यं वोदाहरणबिषये 
प्रकटयति भाष्यकारः न तु सवंत्र। अनेन तु स्वानुकूलस्थलेषु प्रायेण वृत्तिकारो- 
aaraa वाक्यानि भाप्य्रकारोऽपि परिजम्राहेत्यनुसालुमस्ति कश्रनाऽवसरो 
लेशतः। परमिदमनुमानमव्यभिचायेवेति कथनं यावद्रृक्तिकारमन्थापलम्भं 


* संहिता, ब्राह्मणमारण्यकं च तैत्तिरीयशाखासम्बन्धि पुण्यपत्तने Poona 
आनन्दाश्रमसुद्रणालये मुद्वितम्‌। भैत्रायणीयसंहिता, कटसंहिता Germany देशे HIER | 
काण्वमाध्यन्दिनशाले तु gabag स्थलेषु, कपिष्टलसंहिता इदानीमेव wage 
(Lahore) धोरघुवीर M. A.. Ph. D., D. Litt. महोदयैमे द्राप्य प्रकाशिता । 

१, Res शा, भा. १. १. ¥, २. १. ३२, ३३, २, ३; १६, २. १. ६. ७८ 
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दुश्शकमेव | अस्तु यथा तथा वा | शाबरभाष्य एव परमिदानीं विचारमवतार- 
'यमः। तस्मिन्‌ विचारिते प्रायेण सवे मीमांसाग्रन्था विचारिता भविष्यन्ति, 
यतो हि तदनन्तरकालिकास्सरवेंऽपि प्रन्थकाराः भाष्यकारोदाह्ृतान्येब वाक्यानि 
स्वमन्थेऽप्युदाहरन्ति, यद्यपि केचिद्भाष्यकारीयमुदाहरणमत्षरशोऽनुद्धुत्यार्थतोऽ 
gaza बहुत्र । केचि्र तत्समानार्थकानीदानीमुपलभ्यमानतैत्तिरीयशतपथ- 
बाजसनेयादिवाक्यान्युदाहरन्ति। केचिञ्ञाऽऽधुनिका' वासुदेवदीक्षितप्रभ्तया 
यावदुपलम्भं स्वशाखागवाक्यानामुदाहरणस्रेन परिग्रहणे दशितांदरा द्श्यन्ते, 


तथाऽपि भाष्यकाराणां मनसि कान्यासन वाक्यानीत्येतदवश्यं विचारणीयम्‌ | 


तदत्र सर्वशाखागतान्यपि वाक्यानि सत्यवसरे उदाहरतां यथायथं 
विचार्‍यतामपि भाष्यकाराणां मैत्रायणीयशाखायां निरतिशया काचन प्रेमदरष्टि- 
` रासीदित्यबगम्यते, यतो विषयं कञ्चन विचारयितुमुपाददानास्ते सत्स्वपि 
तत्समानाथक्रेषु वाक्येषु शाखान्तरेषु तानि सर्वाणि परित्यज्य मैत्रायणीय- 
शाखागतमेव वाक्यं नियमेनोदाहरन्ति | तथा हि--द्वितीयेऽध्याय व्यवधा- 
नाधिकरणे? “व्यवायान्नाऽनुषञ्येतेः ति सूत्रे पूर्ववाक्ये श्रुतमपि पदम्‌ असम्व- 
न्धिपदान्तरव्यवधाने सत्युत्तरवाक्येनाऽनुपञ्यत इति वक्तव्यम्‌ | तदर्थमुदाहृतम- 
“सन्ते वायुर्वातेन गच्छताम्‌, सं यजत्रैरङ्गानि, सं यज्ञपतिराशिपा' इतिः | 
एतत्प्रकरणस्थानि एतत्समानाथकानि वाक्यानि शाखान्तरेष्वेवमुपलभ्यन्ते— 
शसन्ते वायुः प्राणेन TEA, सं यजत्रैरङ्गानि, सं RUT ति कठकपि- 
षए्लसंद्वितयोः* | सन्ते प्राणो वायुना गच्छताम्‌, सं......... आशिपे' ति 
तैत्तिरीयसंडिताय़ाम्‌ˆ। “सन्ते प्राणो वातेन गच्छतामः इति वाजसनेयि- 
संदितायाम्‌ः | अत्र पूर्वोक्त वाक्येषु यस्किश्चिच्छास्वीयस्य वाक्यस्य सम्भवत्यप्यु- 
दाहरणे मैत्रायणोयमेवोदाजहार भाष्यकारः | एवं तृतीयेऽध्याये द्वितीये पादे 
काम्ये ट्रियाज्यानुवाक्यामन्त्रोदाहरणस्थले उपलभ्यमानेपूदाहरणाथ शाखान्तर- 
मन्त्रेषु, तानुञ्झित्वा सैत्रायणीयशाखागतं मन्त्रचतुष्टयमुदाहृतम्‌° | न 














१. अध्वरमीमांसाकुतूहलवृत्तिकाराः | 

२. जै.सू. २. १. 98. ३. मै, सं. १. २. १६. 

३. काठक. सं २६. २. कपिष्ट, सं. ४१. ६. 

y, ते. सं. १, ३. ८. ६. वा. मा. सं, ६.१०, ७, जे. सू. 
३. 3. १६, 
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केबलमुदाहरणमात्रम्‌, चतुर्णामपि मन्त्राणां प्रतीकम्रहणार्थं तत्रत्या आनुपूर्वी 
अन्यूनानतिरेकं तथैबोद्धु ता--“(क) इन्द्रानी रोचना दिवः, (ख) प्र चर्षणिभ्य 
(ग) gez dt नवतिं पुरः, ری‎ aza इतिः । तैत्तिरीयशाखानुसारेण तु 
(क) उभा वामिन्द्राग्नी, (ख) अश्रवं हि, (ग) इन्द्राग्नी नवतिं पुरः, (घ) शुचि 
नु स्तोमम'?* इत्येव मन्त्रचतुष्टयमुदाहतव्यमासीत्‌। काठकोदाहरणाश्रयणे तु 
(क) इन्द्राग्नी रोचना दिवः (ख) agag, (ग) या वां सन्ति gag: 
(s) ता योधिष्टमभि”* इति मन्त्रचतुष्टयमुदाहतंञ्यमासीत | तत्त नोदाहृतम्‌ | 


एवमम्मिन्नेवाऽधिकरणे--“अथ किमर्थ लिङ्गक्रमौ व्यपदिश्येते ? सर्वा 
याञ्यानुबाक्याकार्य एवं विनियुज्येरन, सामिधेनीषु विनियोगो न स्यात । अथ 
पुनस्समाख्यानाल्लिङ्गक्रमाच fara याज्यानुवाक्याकार्य सामिधेनीषु विनियोग- 
Rast भवति | यथा--आग्निवारुण्या इष्टेः क्रमेऽतीते सोमारोट्रीणामनागते 
मनोऋचः पठिताः, ताम्साभियेनोषु धाय्या इत्युच्यन्ते । तथा 'प्रथुपाजञाः? fd 
aaa: इति द्रे धाय्ये कल्प्येते | तस्मादुभयं GHA इति भाष्यकारेस्सूत्रस्थानां 
पदानां प्रयोजनमभिदितम्‌ । तदिदं मेत्रायणोयशाखीयमेव प्रकरणं स्प्रशति. 
नाऽन्यत | तत्रैव हि “स्वं नो अग्ने” “स त्वं नो अग्ने” इत्याग्निवारुणीष्टः 
याज्यानुवाक्ये ततः “अग्नि बः पूव्यं गिरा,” इत्याद्याष्पड्चः | ततः “सोमारुद्रा 
युम” इति AMARE याज्यानुवाक्ये इत्येवं क्रमेण पाठः। तदेतत्सवं 
मैत्रायणीयसंहितायाश्रतु्थकाण्डम्य ” सावधानेन मनसाऽवलाकनन स्फुटमवरान्तुं 
शाक्यते | तैत्तिरीय यक्राठकसंड्धितयो रप्येतत्प्रकरण मम्स्येबाउत्रोदाहतु योग्यम्‌ | तथा- 
ऽपि मैत्राय णोयमेवोदाहृतम्‌ | 


एवञ्च शाखान्तरवाक्यानामुदाहरणेनाऽपि भाष्यकाराणां स्वाभीष्ट फले 
सिध्यति, समञ्जसे च च भत्रत्यधिकरणे, तानि परिहाय तत्र भैत्रायणीयान्येब वा- 
क्यान्युदाहरतां तेषां शाखान्तरापेत्षया मैत्रायणोयशाखायां 1177 
परिस्फुरति | बिषयेऽत्र इतोऽपि बहून्युदाहरणान्येताटशानि प्रदशेयितुमस्ति करगता 


See a algal. IV. 11. 1. P. 159. Published in Germany 
See d. स(हत।, 1.1.13. Poona Auandasrama Series. 
See काठ, संहिता. 4.15. P. 39. Published in Germany. 


8०० मै. संहिता, IV. 11.2. P. 164. 
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समुचिता सामग्री | तथाऽप्यधिकतया तत्प्रदर्शनेन लेखशरीरमकाण्डे वर्धयितु- 
मनीहानेन विषयप्रदशानमात्रप्रयोजनेन मयाऽनन्तरोदीरणोपष्टम्भकतयाऽत्र qfi. 
कारूपेण पञ्चषाण्युदाहर णानि ग्रदश्यन्ते। अवसरान्तरे च शावरे$स्मिन भाष्ये 
कियन्ति याजुर्वेदिकान्युदाहृतानि ? तत्रेतरशाखीयानि कियन्ति ? कियन्ति वा 
भैत्रायणीयशाखागतानि ? इत्येतत्‌ परिगणय्य वक्ष्यामि । अधुना तु पूर्वोक्तां 
पट्टिकां सुधियां करकमले समप्यं तावतेव विरन्तुमभिलपामि | प्रार्थयामि च 
सानुरोधं विबुधवरान सक्दप्यंबलोकय लेखमिमं सफलयन्तु मदीयं परिश्रममिति i 


प्राप्तः पीयूषनिष्यन्द्रो भाष्याव्धिमथनान्मम | 
श्रेयस भूयसे भूयाद्‌ गङ्गाधरपदेऽपितः |i 


मागंशीष-शुङ-पञ्चमी १६६० ) 
21-11-33 चिन्नस्वामी शास्त्री 
वाराणसी ۱ 
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श्रीराधाकृष्णाभ्यां नमः | 


साहित्यमीमांसा ॥ 


( पं८ श्रोबद्रीनाथझा, सुजफ्फरपुरम्‌ ) 


( मङ्गलम्‌ ) 
तिरयन्ती कविचेत-स्तमः सचेतश्चकोरनिकुरम्बम्‌ 1 
मदयन्ती नक्तन्दिवमविलक्त्या कौमुदी जयति |. ४ [|] 


( साहित्यसऊ्ज्ञानिरुक्तिस्तद्रेशिष्टय च ) 


साहित्यं सहितानां भावः काव्यैतदङ्गानाम्‌ T 


सहितानि* तानि वा तत्‌ सप्तममाख्यायते शास्त्रम्‌ ॥ २ ॥ 
पञ्चदशं विद्यानां स्थानं सप्रममङ्गकं श्रुतीनाम्‌ 1 
एकोनविंशतितमा विद्या तन्मन्यते प्राच्यैः ॥ ३ ॥ 


( काव्यलक्षणपरीत्ते ) 


काव्यं तत्र सहृदया - ह्वादकशब्दार्थयोयुंगलम्‌, T 


ag? शब्दाय सगुणौ सालङ्कारावदोपौ च ॥ ४ ॥ 
शब्दार्थयोगुणानां विरहादू भूषणभूयतः समेषाम्‌ T 
f&fraragruwr, दोषाणां तत्त्वहान्यशक्तेश्च ॥ ५ ॥ 
नापि रसात्मकबाक्यं रसवैधुर््येऽपि केषाञ्चित्‌ T 
विच्छित्त्याधातृणां वाक्यानां तत््वतोऽनुभवात्‌ ॥ ६ ॥ 
इदमेवेष्टार्थाव-स्छिन्नपदाबलिरभ्यधायि gA“ I 
रमणायार्थकशन्दश्चाप्यूचे  केग्थनांवाग्मिः€ ॥ ७ ॥ 





१ सुखमेव सोख्यमितिवत्स्वाथिकः प्रत्ययः । * राजशेखरप्रश्रतिभिः । AEA 
"m 


खण्डनमिद्म्‌ | 'दर्पणमतखण्डनमिदृम्‌ । “दण्डिमट्टः । * जगन्नाथपणिडतेः | 





किन्त्वथो यदि काव्यं न स्यात्‌, तर्हि कथं तदेकनिष्ठाः 
उपमादयो भवेयुः केयूरादिवदलङ्काराः 


( काव्यजीवितनिरूपणम्‌ ) 


ध्वनिरात्मेव शरीरे जीवितमस्याभिधोयते केश्चित* 
बाच्याथोऽपि तथाऽन्यैः? प्रचुरचमत्कारकारकः TAT, 
वक्रोक्तिमेव षोढ़ा निर्दिश्यात्मानमभिदधुः afr 
गुणवत्पदसङ्घटना-रूपां रीतिं तथैवान्ये* 
औचित्यमेव नाना--भेदं जीवितमस्य केऽप्यवो चन्‌“ 
इतरेऽलङ्कारं६ त--न्नाम्ना व्यबह्ृतेः शास्रस्य 
एषु तु मतं द्वितीयं मतमुपपत्तः सचेतसां विदुषाम्‌ 
अन्याप्त्यादिकवलनादितरेषां स्वीकृति: कठिना 
( काव्यात्मध्वनिनिरूपणम्‌ ) 
बस्तुरसालङ्कार-स्वरूपमूचुर्ध्वनि त्रिविधम्‌ 
तसप्रस्यायनकर्त्री I च व्यञ्जनानाम्नीम्‌ 
( चस्तुस्वरूपमलङ्कारस्वरूपश्च ) 
वस्त्वर्थः प्रथगुक्तेमित्नोऽलङ्कार-रसप्र भ्रतिभ्यः 


व्यक्त्योपमादयस्ते प्रकाश्यमानास्त्वलङ्काराः° 


( रसादिनिरूपणम्‌ ) 


रस-भाव-तदाभासा भावोदय-शम-सन्धि-शाबल्यानि 
अष्टाविमेऽनुरिष्टा रसादयः केवलं SIRA: 
स्थाय्यनुभावविभाव-व्यभिचारिभिरन्वितो भावः 
आसादयति रसतं रसिकैरास्वाद्यममानः सन्‌ 
आस्वादाभिन्नोऽसा -वानन्दाखण्डचित्रूपः 
ज्ञेयान्तराविमृष्टों ARAB स्वप्रकाशश्च 
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॥ १७ ॥ 


१चबनिकारैः 1 २नवीनैः ۱ अपिना ध्वनिः E । earan: | ४वामना- 


quii جو“‎ | amene: | अलक्कायेत्वेशपि qi 0 --> | 


7۶ 
> 
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केचित्‌? तत्सल्लॅमां भम्नावरणां चितं रसं प्राहुः ॥ 
वास्तवविवेचनायामुभयोरेक्यं तयोः स्फुरति ॥ १८ ॥ 
अपरिच्िन्नत्बादति—लैकिकभावाद्धुतान्तरायत्वात्‌ 1 
नित्यानित्यविलक्षण--भावाच्चेपो5स्त्यनिर्वाच्यः ॥ १९ ॥ 
स्वाभेदेनास्वादस्तत्स द्भावे सचेतसां मानम्‌ ॥ 
अत एवैष? FTA: सामाजिकवृत्तिरेवोक्त: ॥ २० ॥ 
रामादावनुकार्ये नटे$तुकतरि च नैवायम्‌ T 
अस्ति विरसता55पातात्‌ सचेतसामनुव्यवसितेश्च ॥ २१ ॥ 
शुज्ञारवीरकरुणान्‌ हास्याद्भृतरोद्रवीभत्सान्‌ 1 
शान्तं भयानकं च SEAT रसान्‌ RT: ॥ २२ ॥ 
रतिमात्मजादिविषयां भावं स्थायिनमभ्युपेत्य केचित्‌” 1 
दशमं वत्सलसञ्ज्ञकमधिकं रसमूचिरे afta: ॥ २३ ॥ 
पूज्यरतिस्थायिकमपि भक्तिएसं केचनावोचन्‌+ ॥ 
कार्पण्यमपि कियन्तो रसं स्प्रहास्थायिकं जज्ञुः ॥ २४ ॥ 
कतिचिद्‌ गवस्थायिकमुद्धतसञ्ज्ञं रसं जगदुः 1l 
aa स्थायिनि दान्तं Ta धोराः परे विविदुः ॥ २५ ॥ 
आद्रयस्थायिकमितरे जगदुः स्नेहं रसं सुधियः 1 
सत्यमिलाषे स्थायिनि लोल्यरसं मेनिरे चान्ये ॥ २६ ॥ 
शिष्टानुशिष्टपद्धति* - ہت‎ श्रेयसी श्रेया H 
भावेष्वन्तर्भावं मन्ये सुकरं यदन्येषाम्‌ ॥ २७ ॥ 


उत्साहो वीरे स्यादू We क्रोधो रतिश्च AFR 1 
शान्ते शमो जुगुप्सा बीभत्से विस्मयोड्डुतके ॥ २८ ॥ 


करुणे रसे च शोको हास्ये हासो भयानके भीतिः ॥ 
स्रजि गुणवत्‌ सम्प्रक्तो भावः स्थायीरितः कतिभिः ॥ २६ ॥ 


चेतोव्रत्तिविशेष-स्थायिजनयितोदितो विभावो य ॥ 





!रसगङ्गाघरकाराः | *अभिनवगुप्तपादेः pod च भटदलोज्लटाययपेक्षया5वगन्तच्यम्‌ | 

` रभरतसुनिमतानुसारिणः । “इद्मग्रेसराण्यनिर्दिशचार्याभिधानानि च मतानि रसप्रकरण 

बालबोधिन्यासुपन्यस्तानि | “ख्यगोस्वामिनो 18.58۰۰۱ “भारती ReFa- 
सरणिः | 


A‏ تا 


ee ee CU کت‎ 
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आलम्बनमुद्दीपनमितिभेद्द्रयमुक्तमे तदी यम्‌ ॥ ३० ॥ 
व्यभिचारिणस्तु भावा निर्वेदाद्यात्रयत्रिंत्‌ 1 
EROE وہ‎ ॥ ३१ ॥ 
स्थाय्येकलः प्रमुखतां व्यभिचारी AIT भावः 1 
रसभावानौचित्य--प्रवृत्तिग्रो गा त्‌ तदाभासौ ॥ ३२ ॥ 
भावोदयस्तु भावे व्युदिते शान्ते च तच्छान्तिः ॥ 
तत्सन्धि: समबलयोमिश्रणतश्रानयो ज्ञेय: ॥ ३३ ॥ 
कथितं तच्छावल्यं भावानां पूर्वपूवेसम्मर्दात्‌ 1 
आविर्भावः, सर्वे मन्यन्तेऽमी रसारसनयोगात्‌ ॥ ३४ ॥ 


( काव्यकारणनिरूपणम्‌ ) 


व्युत्त्पत्त्यभ्यासाभ्यां सहितां प्रतिभां तदुद्धवे हेतुम्‌ T 
तामेव वा स्वतन्त्रां मन्यन्ते! तो च ً٭جچج‎ ॥ ३५ ॥ 


( काव्यप्रयोजनकथनम्‌ ) 
तस्य फलं निर्मातुः कीत्तिचतुवंगकलुषमोषाद्यम्‌ ॥ 
qaga नित्वतिरसमोपदेशश्च ॥ ३६ ॥ 
( काव्यभेदनिरूपणम ) 


काव्यं त्रिधोत्तमं वा मध्यममधमं, ध्वनिस्तत्र T 


प्रथमं शब्दार्थाधिक--विच्छित्त्याधायिनि व्यङ्गथे ॥ ३७ ॥ 
व्यङ्गये गौणे तु गुणो--भूतव्यङ्गथ' द्वितीयं तत्‌ 1 
17117 तृतीयमविवक्तिते TFT ॥ ३८ ॥ 
यश्चोत्तमोत्तममितिः प्रकारमाख्यत्‌ तुरीयं सः T 
निजकाव्यपक्षपातादनवस्थापातमवमने ॥ ३४ ॥ 
dur ध्वनिरविवक्तित-वाच्यो यल्लक्षणामूलः 1 
अभिधामूलः ख्य़ातो विवत्तितान्यपरवाच्यश्च ॥ ४० ॥ 








- शरसगड्भाधरकृतः । २ जगन्नाथ: 1| निजकाव्यं 'शयिता' .ء8‎ | 
इस्थमितोऽपि कचित्‌ सातिशगब्यङ्गयोप लः्रावुत्तमोत्तमोत्तमादिभेदृकल्पनाया दुरवारतय।$न- 


वस्थादोष आपतति | 
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तत्राद्यस्यार्थान्तर--सड्ू मितस्वार्थनामैक: ॥ 


अपरोऽत्यन्ततिरस्क्रत-वाच्यो भेदो मतः Baa ॥ ४१ ॥ 
चरमस्यासल्लँच्यक्रमो रसादिध्वनिः प्रथमः T 
शाव्दार्थशक्तिजन्मा भेदो लच्येक्रमोऽप्यपरः ॥ ४२ ॥ 
इतराङ्गं व्यङ्गय स्यादगूढ्मस्फुटं वाच्यसिद्धयङ्गम्‌ ॥ 
सन्दिग्धप्राधान्यं  तुल्यप्राधान्यमसुन्दरं यत्र ॥ ४३ n 
काकाक्षिप्त॑ च गुणी-भूतव्यङ्गधस्य ते भेदाः ॥ 
शब्दार्थचित्रभेदाद्‌ द्विविधं चित्रं समाम्नातम्‌ ॥ ४४ ॥ 
यत्काव्यस्य नवीने! रसादिमात्रात्मतां मत्वा 1 
sagi? ag व्यसनं धुवमस्य ठृतीयप्रकारस्य ॥ ४९ ॥ 
तदवान्तरप्रकारा ARIAT: प्राच्यैविशेषेण ` || 
विपुलत्वादिह तेषां सङख्यानं नो विधीयतेऽस्माभिः ॥ ४६ ॥ 


( प्रासङ्गिकव्यञ्जनानिरूपणम्‌ ) 


सङ्कतानुपलम्भात्‌ 115 T 


अभिधा स्वकृत्यविरता नास्ति रसादिप्रकाशने शक्ता ॥ ४७ ॥ 
वाच्यार्थबाधविरहात्‌ प्रयोजनादेरद्शनाचेवम्‌ T 
एतान्‌ प्रत्याययितु जातु भवेन्नापि लक्षणा दक्षा ॥ ४८ ॥ 
सम्बन्धबोधनार्थ कियद्धिरिवाश्रितार तद्वत्‌ ॥ 
तात्पय॑बृत्ति तान्‌ बोधयितुं न क्षमा भवति ॥ ४४ ॥ 
व्यभिचारासिद्धिभ्यां दुष्टत्वादिष्टहेतूनाम्‌ ॥ 


अनुमानमपि* efr प्रभवति नैतान्‌ प्रकाशयितुम्‌ 
त्रूपाऽर्थापत्ति“-व्येमिचारम्ासतो ga: S T 
स्मृतिरपि नेबामीषां धत्ते प्रत्यायने शक्तिम्‌ ॥ ५१ ॥ 
पद्त्राक्यवर्णरचना-_चेष्टाऽथांद्याश्रया तस्मात्‌ M 
ऊरीकृता quu FST: I ५२ ॥ 


عر 
०‏ 


————— M — 
2£ تع‎ 


१ विश्वनाथमहापात्रे। AAT खण्नम्‌। *अभिहितान्वयचादिभिभाद्ट- 
मोमांसकैः | ‘aa? भ्यक्तिविवेककारस्य भमहिमभट्टस्य। “तत्रापि व्यासिम्रहणा- 
पेक्षणात्‌ | 





( काव्याङ्गनिरूपणम्‌ ) 
रीति-गुणा-लड्जार-च्छन्दांस्यज्ञाननि* काव्यस्य 


छन्दो लौकिकमात्रं पद्ममयस्येव८ तस्याज्गम्‌ 
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अङ्गविहीनं वपुरिव तट्विकलं शोभते नेदम्‌ ॥ ४५३ n 
व्यबहितरसोपकत्री  पदसन्दर्भात्मिका रीतिः 1 
नीवृद्दिशेषरचना--परिपाटीभेदतो भिन्ना ॥ ४४ ॥ 

वैदर्भी गोड़ीं तां पाञ्चालीं च त्रिधा केचित्‌? T 

लाटीयुतां चतुर्धा तामेव व्याहरन्त्यपरेः ॥ ५५ ار‎ 
प्राच्यावन्तोसहितां* wer तामुपदिशन्त्यन्ये“ T 

आसु तु गुणानुसारात्‌ त्रिधा व्यवस्यैव afer ॥ ५६ ॥ 

. वैदभ्युपनागरिका गोड़ी परुषा पुरातनैः कैश्चित्‌ 1 

पाञ्चाली मराम्येत्थं रीतित्वत्तिः we कथिता ॥ ४७ ॥ 
रसमात्रवृत्तयो ये सात्षादेवोपकारकास्तेषाम्‌ 1 

उक्तास्रयो गुणास्ते माधुय्योजःप्रसादाख्या: ॥ ५८ ॥ 

शाव्दान्‌ दश दश चार्थान्‌ मन्यन्ते यद्‌ गुणान्‌ प्राच्याः T 
खणिडितमर्वांचीने०--भंद्रीभिस्तद्‌ विचित्राभिः ॥ ५४ Il 

तत्रेदं द्रष्टव्यं सौन्दर्य्याद्या यथा वपुषि लोके T 

शब्दार्थवृत्तयः स्युस्तथा गुणा नो कथं काव्ये ॥ ६० Il 
शब्दार्थयोमंधुरयोरुचितावसरे श्रुतिप्रतीती चेत्‌ 1 

आह्वादयतो रसिकान्‌ कि न तदा ते गुणाः कल्प्याः ॥ ६१ ॥ 
शब्दार्थावधिशयितास्तदभिन्ना ये परम्परया 1 f 
उत्कर्षका Th. मन्यन्ते तानलङ्कारान्‌ ॥ ६२ I E 
तेऽनुप्रासप्रमुखाः TRS चोपमाद्यास्तत्‌ 1 X 
प्रत्येकं विविधा अपि सामान्येन द्विधा कथिताः ॥ ६३ ॥ * 
पुनरुक्तवदाभास--प्रशतीनां श्लेषिरूपकन्यायात्‌ ॥ 

अन्तर्भावः श्रेया--नर्थालझ्लारनिकुरम्बे ॥ a Il 


१श्रौतच्छुन्द्स एव ۱٭حججڈ‎ `अङ्गत्वं चेपासुपकारकर्वेनावसातस्थम्‌ । ९ वामना- 
qw: । रेदूर्पणकारप्रयुखाः। “राच्या मागधीत्यनर्थान्तरम्‌ । ५भोजरांजाद्यः ۱ “मम्मटा- 
दिभिः । ऽप्रकाशकारप्रश्ृतिभिः | <गदयो छन्दोघिरहात्‌ | 
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मात्रावर्णविभेदाद far तदाख्यातमाचायेः? ॥ «X Il 


( पुनरन्यथा काव्यभेदनिरूपणम्‌ ) 


काव्यं पुनद्धिधा तद्‌ दृश्यं श्रव्यं च, रूपकप्रमुखम्‌ 1 
अभिनेयं दृश्यं स्याच्छव्यमनेतत्तु सर्गबन्धादिः ॥ ६६ ॥ 


( उपसंहरणम्‌ ) 


स्वमतगुणेन ग्रथिता चिरन्नसिद्धान्तरन्रमालेयम्‌ I 
सहृदयहृदये राधा-गोविन्दानुग्रहाल्लसतु ॥ ६७ ॥ 
RI A 
मानुष्यकसुलभत्रुटि--पूत्तिमिह "٠۹: I 
Aga: समाधिकुशलाः स्वयं विधास्यन्त्यनायासम्‌ ft Gs uw 
'बद्रीनाथ'-विरचिता جج‎ ٢ 'साहित्यमीमांसा” Il 
श्र ۶ ae ङ्ग 5 3l 
श्रुतजलधिपारदश्व--'श्रीगज्ञानाथः-तुष्टये भूयात्‌ ॥ gE ॥ 


इति साहित्यमीमांसा | 


_ چو‎ शिवम्‌-- 


٠87۷۰733: | *महाकान्यादि | 
à 











उपमालङ्कारः 
श्रीः 
(de श्रीभाग॑वशास्त्री जोशी, पुण्यपत्तनम्‌ ) 


aat विद्योपदेष्टारं श्रीविश्वेश्वररूपिणम्‌ ॥ 
गङ्गानाथप्रमोदार्थन्निबन्धोऽयं विरच्यते Il 


प्रबन्धेऽत्रोपमालङ कारस्य स्वरूपं शास्त्रक्षद्धिः कीटृशमभ्यधायीति नाति- 
विस्तरेण विविच्यते | तत्र शाब्दशक्तिं स्थिरीकुबंतामत्रभवतां विदुषामभिप्रायः 
परस्परं विरुद्धाकारोऽपि फलतो नातिविरुद्ध इति सुस्पष्टम्‌ प्रतिभावताम्‌ | परज्ञा- 
पनाय यथा शब्दानाम्प्रयोग आवश्यकस्तयैब शब्दशक्तिनिर्णयोऽपि । ये ह्यविज्ञात- 
शाक्तिकाः श्रूयन्ते शब्दास्तेभ्योऽर्थप्रकाशनं नैव भवतीत्याबालबृद्धप्रसिद्धमेतत्‌। 
शक्तिज्ञानं विनापि बोधो भवतोति cmd चेत्‌ सवाऽप्ययं कोशकाव्यादि- 
व्यवहार उच्चछिन्नः स्यात। श्रुत: शब्दो5श्रेम्बो धयेत्‌ | भाषाभेदेऽपि नानिष्टं किंचित्‌ | 
किमुत भाषाबाहुल्यमप्यसंभाव्यमेवेति | परं विविधाश्च भाषा EWR ना- 
ग्रहीतशक्तिकाद बोधो भवति | 


स TF TRE: कोशाक्षवाक्याइयवहारादिना वा भवतीत्युद्घोषस्सा- 
बंजनीनः। शक्तिश्च संकेतरूपा बोधकतारूपा तदन्या वा मतभेदेन 87 
भिन्नाश्रिता तत्तदाचायैः। तत्र संकेतरूपां शक्ति स्वीकुवतामयमभिम्रायः, व्यव- 
हारम्प्रादुष्कुवंतादिपुरुपेणास्य शब्दस्यात्रार्थे शक्तिरिति निर्णीतं स एव संकेतः | 
तज्ज्ञानेन चार्थम्रहो भवतीति | यत्र च लक्षणयान्यो5थः प्रतीयते तत्र संकेताभावात्‌ 
बोधासंभवोऽपि विषयतासम्बन्धेन संकेतस्य तत्र सत्वात्‌ दूरापास्त एवेति 
न दोषः। शक्तिमत्पदं च शक्तमित्यभिधीयते। तदेव च साधु | आदिपुरुषेण च 
संकेतस्संस्क्रृतभाषाशन्देष्वेव कृतो न लौकिकभाषाशब्देु। शक्तिभ्रमात्साधु- 
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शब्दमनुमाय वा भाषाशव्दतो$थ्रबोध इति न काप्यापत्तिः | शब्दार्थयोस्सम्बन्ध 
एव शक्तिरिति वादिनाम्‌ मतमप्येताहशमेव | केचित्‌ च रक्तया प्रतिपादकत्वम- 
भिधेति लक्षयन्ति तत्‌ “उपपत्तिविरोधात्‌। तथाहि इहशाव्दाजञायमानायामथीपस्थितौ 
कारणीभूता सा शब्दवृत्तिरमिधाख्य़ा लक्ष्यतया च प्रस्तुताप्रतिपादकत्वस्य प्रतिपत्ति- 
हेतुत्वरूपस्य शब्द्गतस्य न ज्ञानं प्रतिपत्तौ कारणम्‌ । अतः कथन्नाम प्रतिपाद्‌- 
कत्वमभिधेत्युच्यत? इत्यालं कारिकमूधाभिपिक्तत्रंथेनेव निरस्तमिति प्रतिपाद 
नाक्तममेव | एवं च राक्तिवाद्याचार्याणाम्मतं द्विविधं zê | संकेतवादिनस्त- 
त्सदृशशक्तिवादिनश्चैके | अपरे तु बोधकतारूपशक्तिवादिनः | संकेतवादिमते 
भाषाराब्देष्वीशवरसंकेताभावेन ताषद्टशशब्देभ्यो बोधो न जायते। अनुभवस्तु 
भाषाराब्देभ्योऽपि बोधविषयकः। स च बोधः शुक्तो रजतभानमिव श्रमात्मक एवेति | 
एतञ्च बह्म सत्यञ्जगन्मिथ्येतिवदुरूहमेव। स्यादपि तथा। परन्त्विदमत्रोकूतं 
कस्यचन पुरुषस्य झुक्तो रजतभ्रमे जातेऽप्यपरस्य तथैव تج‎ भवतीति न 
निश्चयः प्रत्युत स्वेषाम्‌ श्रमो न तथा भवतीत्येवानुभवसिद्धम्‌ । संकेतवा- 
दिनो भाषाशाव्देषु सर्वेष्वपि श्रमं स्वीकुर्वन्ति स चानादिपरम्परया सर्वासा- 
मपि व्यक्तोनामेकरूप इति विशेष: । अपि च संकेत एव शक्तिरिति मते 
उपस्थितिशाव्दबोधकार्यकारणभाव गौरवन्दोषावहमिति वोधकतापत्षमङगी- 
कुर्वन्ति तत्वविदः। सा च बोधकता येभ्यः शब्देभ्योऽर्थवोधो भवति तेषु 
सर्वेष्वप्यविशेषेणास्तीति गीर्बाणवाणोशव्द इव 'भाषाशव्देभ्योऽपि बोधः 
प्रमात्मक एव | बोधकता च नातिरिक्ता शक्तिरिति न गोरवदोपलेशोऽपि । येभ्यः 
शाव्देभ्यो यस्यार्थस्य बोधस्ससुत्पद्यते तेषु तेषु शब्देषु तत्तद्विषिणी वोथकतास्तीति 
- ताइशाशव्दसमुदायरूपं वाक्यम्फलोपधायकं सम्पद्यते। वाक्यादेव و‎ 
निववृत््यात्मकश्शाब्दबोधो जायते न तु केवलाच्छव्दात्‌। तस्माञ्चोपस्थितिरेब | 


एतादृशां रचनाविशेषवैशिष्त्यं वाक्यं काव्यमित्यालंकारिकाः। अत एब 
तददोषौ शब्दाथो सगुणावनलङक्रती पुनः कापि--इति काव्यलक्षणम्प्रकाश- 
कारैरुक्तम्‌ | नन्वनेन लक्तणेनैकस्यापि शब्दस्य काव्यत्त्ं वक्तुं युक्तम्‌ | संभवति हि 
-द्वारमित्यादिस्थले पिधेह्यर्थविशिष्टशशाव्दबोधः | तथा चैकस्यापि शाब्दस्य काव्य- 
त्वन्तस्माच्च शाब्दबोध इत्युपपन्नतरमेवेति चेन्न। द्वारमित्यादिस्थले पिधेहीत्य- 
स्याध्याहारेणेव शाब्दबोधः, स चेष्ट एव | अध्याहारे पद्समुदायात्मकवा- 
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FIAT तत्र सत्वेन न काप्यापत्तिः सुधियाम्‌ | विदिततरं चैतत्‌ यदसहायस्य 
शब्दस्य सगुणत्वं सालङकारत्वं वाऽसंभवि इति | वस्तुतस्तु तददोपो 68 
काव्यलक्षणन्नातीब रमणीयतामादधाति। काव्यं Ad, अथा न ज्ञातः, काव्यं 
गेयम्‌, काव्यमुच्चेः पठयते इत्यादिविश्वजनीनव्यवहारतः काव्यशव्दस्यार्थ 
शक्तिकल्पनमप्रामाणिकमेब | यदि च बुद्धं काव्यमित्यादिव्यवहारतः केबल- 
یت(‎ काव्यपद्वाच्य एवेति स्वीकार्येमितिचेन्न शव्दार्थयोस्तादात्म्याङगीकारेण 
तथा प्रयोगात्‌ | काव्यशब्दस्तु तत्र लाक्षणिक एव | काव्यङगेयमित्याद्यनेक- 
प्रयोगानुसारतस्तयैच कल्पना ज्यायसी। अत एव चमत्कारजनकभावना- 
विषयार्थप्रतिपादकशव्द्त्वङकाव्यस्य लक्षणमिति नव्याः। यथा सौवर्णा- 
दयोऽलंकाराः स्वभावसुन्दरस्य सौन्दयं वर्धयन्ति विक्ृतशारीरस्यापि बहूप- 
कुर्वन्त्येव तथाहीमेऽलङकारा विभूषयन्ति काव्यम्‌ ۱ 


ते च द्विविधाः शाव्दालंकारा अर्थालंकाराश्च । राव्दालंकारास्तावद्य- 
मकानुप्रासादयोऽथमसंस्प्रशन्तः काव्यमलंकुवेन्ति अर्थालंकाराश्चो पमादयोऽर्थ 
प्रागुपस्थितं पाष्णिमाहेण प्रकाशयन्ति। सर्वालंकारेभ्योऽप्ययमुपमालंकारः 
स्फुटतया बिभावाद्युत्कपंकत्वास्सोकुमार्यातिशयाद्नेकालंकारमूलभूतत्वाच्च प्रथमतः 
प्रोक्तः। अर्थालंक्राराश्च भेदाभेदप्रधानत्वेन द्विविधा दृश्यन्ते | "3 
श्रान्तिमदुल्लेखपरिणामाऽपह्ुतिरूपकाद्यः । भेदप्रधानाश्च दृष्टान्तप्रतिवस्तूपमा- 
दीपकतुल्ययोगितादयः | उपमा च मेदप्रधानेष्वेवान्तर्भवति। सा चोपमा 
उपमानोपमेयसाश्यप्रयोजकसाधारणधर्मघटिता । चंद्रवन्मुखं सुन्द्रमित्यत्रो- 
पमानचन्द्रो पमेयमुखबृत्तिसाधारणधमेस्सुंद रत्वा दिः | सादृश्यप्रयोञकशब्द्श्च 
बतिप्रत्ययः। यथा वा हंसीव कृष्ण ते कोर्तिस्स्वर्गगामवगाहते इत्यत्रोपमा- 
नहंस्युपमेयकीर्तिवृत्तिसाधारणो धर्मः ہہ ہم"‎ 85:۰۱ साषद्ृश्यप्रतिपाद्‌- 
FATTER: | 


इयं चोपमा बहुभिलक्षणक्रद्भिबहुप्रकारैलेक्षिता । तत्र प्रकाशकारैस्ताबत्‌ 
“साधरम्येमुपमा भेदे? इत्येव लक्षणमुक्तम्‌ परं चैतल्लक्षणमाक्षेपिताथंसाकांक्षमिव 
प्रतिभाति। यतो भेदे सति साधर्म्यसुपमेति तस्यार्थः, तत्र भेद इत्यनेन कस्य 
भेद इत्याकांक्षायां यस्य येन साधम्यं तयोभेंद इति फलति। एवमपि गौरिव 
गवय इत्यत्राप्युपमालंकारत्बम्रसक्तिः | इष्टापत्तौ कथंकारमत्र भूषायितमस्य 
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वाक्यस्येति विचारणीयम्‌। यदि न भूषायितम्‌ कथमस्यालंकारत्वं स्यात्‌ | 
एतदर्थ साधम्येमात्रे$लंकारत्वमनुचितमेव | यत्र च निषेधप्रतियोगि asa 
तत्रास्य लक्षणस्यातिव्याप्तिरपि । असिमात्रसहायो5पि प्रभूतारिपराभवे | 
नैवान्यतुच्छजनवत्‌ सगवी5यं महाध्ृतिः ll अस्मिन्‌ पद्ये भेदे सति साध eder 
सत्वेनोपमालक्षणमतिव्याप्तम्‌। नचेयमुपमा । ननु भेदे सति साधम्यमित्यत्र 
साधम्येस्य पर्यवसितमिति विशेषणं देयं तथा च पर्यवसितं साधम्य॑म्भेदश्च यत्रास्ति 
तत्रेवेयमुपमा | असिमात्रसहायोऽपीत्यत्र साधर्म्यस्य निपेधेन पर्यवसितत्वाभावान्न 
दोष इति चेत्‌ केवलमुपमानो पमेययोः साध््यमुपमेत्यनेनेव निर्वाहे 'मेदे'-पदो पादानं, 
न केवलं भाति नितान्तकांतिर्नितम्विनी सैव नितम्त्रिनीव। यावद्विलासायु- 
धलासवासास्ते तद्विलासा इव तद्विलासाः || इत्याद्यनन्वयादिस्थले दोषवार- 
णार्थमेव । अन्यथा यथा कथंचित्साधर्म्यस्य तत्रापि सत्वेन दोषस्य तादवस्थ्यात्‌ | 
उत्मेक्षायुद्राहरणे लिम्पतीव तमोंऽगानि वधंतीवाञ्जनं नभः। असत्पुरुषसेवेव 
दृष्टिर्विफलताङगाता ॥ इत्यत्र साधर्म्यस्य इवार्थाभावेन साद्ृश्यानुयोगिनः 
कस्याप्यनुपादानेन च न दोषः। भेदपदसत्मे साटृश्यानुयोगिप्रतियोगिनोरुपादा- 
नमावश्यकमेव | सादृश्ये सौन्दर्येञ्चोपमास्थलस्यैवानुभवसिद्धञ्न व्यतिरेका- 
नन्ययादौ प्रतीयमानस्येस्याम्रहस्तदा 'सुन्दरसाधम्येसुपमा? इति सूत्रकरणेऽपीष्टा - 
प्रतिपत्तिः स्यास्किमिति भेदपदोपादानम्पर्यवसितत्वानुधावनश्चेति विमर्शनोयम्‌ ١ 
HABA HA भेदाभेदतुल्यत्वे साधम्यंमुपमेति लक्षणमुक्तम्‌ | तस्या- 
यमाशयः-उपमास्थले भेदस्य सरवेसम्मतत्वेऽपि तस्य धर्मसाधारण्येनाभेदतुल्य- 
स्वात्तादशं साधर्म्यमुपमेति। अत्रापि अभेदतुल्यभेदसत्वे साधर्म्यमुपमेति 
लक्षणम्फलति। तञ्च साधम्यं पूववत्‌ पर्यवसितत्वविशिष्टमेव ग्राह्य तथा सति 
भेदपदोपादानस्य वैस्यर्थ्यसुपपादितप्रायभेव | अभेदतुल्यत्वविशेषणवैफल्यमधि- 
कमस्मिन्लक्तणे । ययद्यप्यभेदतुल्यत्वविशेषणेन पर्यवसितत्वार्थस्य संग्रहः स्या त्तेन 
च तस्य सार्थक्यमपि तथापि भेदपदाप्रयोजनं स्पष्टमेव | 


केचित्‌ प्रसिद्धगुणेनोपमानेनाप्रसिद्धगुणस्योपमेयस्य सारश्यमुपमेति प्राहुः | 
चन्द्रवन्सुखमित्यत्र सौन्दर्य्यातियुतचन्द्रसाद्रश्यकथनेन सोंदर्यख्य़ातिरहिते5पि 
मुखे. सौंदर्यबत्वमनेन बोध्यते। एवं च पूर्वोक्तदोषाणामत्र !संभवाभावः। 
परन्त्वस्मिन्लक्षणे प्रसिद्धाप्रसिद्धपदोपादानफलं मृग्यम्‌। यत, उद्यति fü 
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शशांकः कामिनीगण्डपाण्डुरित्यादो+ यस्य कामिनो रतिविशेपवशात्‌ प्रियामुखमेव 
सारसवस्वम्‌ तादृशस्य कवेः प्रतीपाविवत्तायामपि प्रियामुखमिव सुस्निरधश्चंद्र 
इत्येताद्ृशस्थले च प्रसिद्धाप्रसिद्धयोवे परीत्येन उपमाभाब एव ज्ञेयः स्यात्‌ । . उत 
प्रसिद्धाप्रसिद्धपदयोरनावश्यकतैव प्रतिपादनीयेति सुधीभिराकलनीयम्‌। यदि 
च प्रसिद्ाप्रसिद्धपदे स्पष्टप्रतिपत्त्थ एव न विवक्षित इत्युच्येत तह्मनन्वयादिस्थले 
व्यभिचारवारणाय प्रयतितव्यमभिलकत्षणकारेः | 


अप्पय्यदी क्षितास्तु उपमितिक्रियानिष्पत्तिमत्सादृश्यवर्णनमढुष्टमव्यङ्ग्य- 
मुपमालंकार इत्याहुः। उपमितिक्रियानिष्पत्तिमत्सादृश्यवणनमित्यनेन MZA- 
मूलक उपमानोपमेयभाव आख्यातः। अदुष्टेत्यादिविशेषणदानेन गोरिव गवय 
इत्यत्र यत्र वोपमानोपमेयोरभेदः साद्ृश्यप्रयोजकधर्माभावो वा ताद्रशस्थले 
न दोषः। अत्रक्रे चित्प्रत्यवतिष्ठन्ते-वणनस्य झानात्मकत्वाच्छव्दवाच्यत्वा- 
भावेनास्यालंकारस्यार्थालंकारत्वानापत्तिः। शाव्दालंकारत्वस्य त्वसंभवादेवाभाबः | 
उभयवादिमते चायमथालंकारः। वणनस्य ज्ञानस्वरूपत्वे सिद्धे तत्र 
दोपादिसंभावनाभावेनाडुष्टमपत्यादि विशेषणदानं व्यर्थमेव स्यात्‌ एबं चातिव्या- 
प्यव्धाप्तिपरिहारासमर्थमेतह,क्तणमित्यसुंद्रमेवेति | अत्रेत्थं विचारणीयं काशी- 
पुरीं aja, सेनानिवेशं वर्णयेत्यादों avaa: कथनपरत्वमेव, पराक्रमं 
वर्णयेत्यत्र स्तवनमेवार्थो भूगोलवर्णनमित्यादी च भूगोलावयवसंस्थानज्ञापनमर्थः | 
एवं च दणधातारनेकाथत्वाद्ठणनमित्यस्य ज्ञापनमथ इत्याग्रह:। परंत्वस्मिन्‌ 
लक्षणे यावस्पर्यन्तं साद्टश्यसिद्धिर्न स्यात्ताबत्प्यंतमुपमितिक्रियानिष्पत्तेरभावेन 
लक्षणे साद्ृश्यपदनिवेशाभिप्रायो गूढतर एव | अत एव दीक्षितैः स्वनिषेधा- 
وق‎ सादृश्यवर्णनमदुष्टमव्यंग्यमिति द्वितीयलत्षणमुक्तम्‌। तेन चान- 
न्वयव्यतिरेकादौ गौरिव गवय इत्यादो च न दोषः। वस्तुतस्तु लक्षणद्दय- 
करणेनाप्यनलंकारभूतायामुपमायामतिव्याप्तिस्तदवस्थैव | स्तनाभोगे पतन्भाति 
कपोलात्कुटिलो5$लक: | 51867 मेरो लम्बमान SAT: ॥ इत्यादिः 
स्थल उपमाया वाक्यार्थानतिरेकेंण वाक्याथोपस्कारकत्वमस्या न संभवती त्यन- 
कारत्वन्निणीतम्‌। पूर्वाक्तलक्षणेडस्य़रालंकारत्वन्दुनिवारमिति । 


ये च. स्वतः सिद्धेन भिन्नेन संमतेन च धमंतः। HAAN वण्यंस्य 
बाच्यं चेदेकगोपमा ॥ इति परिष्कुव॑ति , वास्तविकभिन्नयोः पदार्थयोयेर्कि- 
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चिद्धमंव॒त्वेन साम्यं सोपमेति च وع‎ 5, तेऽपि व्यतिरेके, असिमात्रसहायस्य 
प्रभूतारिपराभवे | अन्यतुच्छजनस्येव न स्मयोऽस्य HETI: ॥ इत्यादौ गत्यंतरा- 
भावादपरितुष्यंत एव | 

प्राचीनैस्तु-उपमानो पमेयत्वयोग्ययोरर्थयो इयोः | हृद्यं साधम्य॑मुपमेत्युच्यते 
काव्यवेद्भिः ॥ इति लक्षणङक्कतम्‌ | एतदपि द्ृद्यतामात्रेण निर्वाहे बिशेषणा- 
न्तरवैयर्थ्या दित्यनेन संभावितङकैश्चित्‌ | वास्तविकपर्यालोचने EF साधम्यंसुपमे- 
व्युच्यमानेऽपि جج وچ‎ पारिभाषिकत्वात्प्रायशोऽर्थस्य लाभेन न काप्यनुपपत्तिः | 
साधम्यं سوچ‎ च यत्रोपमा तत्रैव स्यान्न व्यतिरेकादाविव्युपमानोपमेयत्वयोग्य- 
योरर्थयोद्व॑योरिति विशेषणं स्पष्टप्रतिपच्यर्थं हृद्यरबस्यार्थेविशदनार्थ च । व्यति- 
रेकादौ साधर्म्यनिपेधस्यैच रमणीयत्वेन केवलसाधम्यस्य ह्ृ्यत्वाभावेऽपि कपूर इब 
दरोऽपि शक्तिमान्यो जने जने | नमोऽस्त्ववार्यवीर्याय तस्मै मकरकेतवे || इत्या- 
द्यनुपमास्थलेषु साधर्म्यस्य ््मत्वदर्शनादतिव्याप्रिपरिहाराथं विशेषणमित्यपि वक्तु 
सुशकमिति दिक्‌ । 


पण्डितप्रवरजगन्नाथरायास्तु सादृश्यं सुंदरं वाक्यार्थापस्कारकमुपमालंक्रति- 
रिति प्रावोचन्‌। यत्र वाक्यार्थोपस्कारकं सुंदरं साद्रश्यं भवेत्‌ तत्रोपमेति वाक्यार्थः। 
उपमास्थले सादृश्यस्यैव SAA AAA RAHA च सर्वलच्यसंग्रहः | यत्र च 
स्तनाभोगे पतन्भाति कपोलात्कुटिलोऽलकः | शाशांकबिम्वतो मेरो लम्वमान 
इवोरगः ॥ इत्यादौ वाक्यार्थं एव सादृश्यमिति तढुपस्कारकत्वाभावेन न 
लक्तणातिव्याप्तिः । त्वयि कोपोपमा भाति सुधांशाविब पावक इत्यत्र सुधांशोः 
पावकानाधारत्वेनोपमाया असंभव इत्यपि न वाच्यम्‌ । यदि सुधांशो पावका- 
बस्थानं स्यात्तहि AEM शोभा जायेत तत्साद्ृश्यबोधनेनाप्यलंकारसत्ताया अबा- 
धात्‌ । कल्पितोपमानस्थले सादृश्यस्य ह्ृद्यस्वसमर्थनन्नातीव दुष्करम्‌ । न चेदं 
शशशुङ्गवत्कल्पितेन पदार्थेन साम्यं संतोपाजनकमिति वाच्यम्‌ । मनोरथोपनीत- 
रमणीसंश्लेषकल्पनया पुरोवस्थितनारीसंभोरास्यापि तत्सुखोत्पांदकत्वदशंनात्‌ | 


अत्रेत्थमवधेयम्‌, साद्रश्यं सुंदरं वाक्याथोपस्कारकमित्यत्र वाक्याथोपस्कारकं 
सुंद्रमिति पदाभ्यामिष्टोऽर्थः पारिभाषिकगणनयैव लब्धुं शक्‍य: | अन्यथा 
सुंदरन्वस्य रुचिभिन्नतया यं प्रति किंचितसुंद्रन्तदेवान्यम्म्रत्यसुंदरमिति संभाव्यते | 
लक्षणप्रमाणाभ्यां हि वस्तुसिद्विरिति. सिद्वान्तात्ताहृशोन लक्षणेन भाव्यं येन 
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सवांन्प्रत्यविशषाद्रस्तृपस्थितिः स्यात्‌ । न चेदं तथा कविकसितहृद्यत्वानाकलने 


ऽस्य लक्षणस्योपमापदार्थस्य ज्ञानेऽनुपयोगात्‌ | एताहशपारिभाषिकशब्दघटितलक्ष- 


णस्वीकारे हृद्यं साधर्म्यमुपमेत्येव सूञ्यताम्‌ । प्रतीपानन्वयादौ सादृश्यस्य ESRHI- 
स्वीकारेण न दोषः। यदि नैतत्पारिभाषिकमिति स्वीक्रियते तदा न केचलम्भाति 
नितान्तकान्तिर्नितंविनी सैव नितंबिनीवेत्यादौ प्रथमोपस्थितसादृश्यस्य 
हृद्यत्वाभावे किं मानमिति त एव प्रष्टव्याः। गौरिव गवय इत्यादाबुपमाया- 
बाक्यार्थत्वात्तदुपस्कारकत्वाभावेनालंकारत्वाभावेऽपि एहि तावत्सुंदरि कणं- 
न्दत्वा शुणुष्व वचनीयम्‌ । तव सुखेन कृशोदरि चंद्र उपमीयते जनेन ॥ 
इत्यादौ तस्या वाक्यार्थोपस्कारकत्वेनोपमालंकारतापत्तिः | न चेष्टापत्तिः। 
प्रतीपोदाहरणत्वेनास्यालंकारिकैः स्वोळृतत्वात्‌ । एवं चैतल्लक्षणमपि A- 
HIATT: पराङकोटिमारोह्‌ति। 


अत एब निष्ड्ृष्टार्थलक्षणं “यत्रो पमान वि शिष्टुद्धिकृतश्वमत्कारस्तत्रोपमा- 
लकारत्वम्‌ | उपमानवैरिष्टथं च बुद्धौ स्वप्रतियोगिकत्व_ स्वप्रतयोगिकसा- 
हृश्यानुयोगिकत्वोभयसंबंधेनेति नव्याः । स्वीकृते चास्मिन्लक्षणे प्रतीपेऽनन्व- 
यादावप्यदोषः | यतः प्रतीपे साद्रश्यापेक्तया निषेधस्यैव चमत्कारित्वेनापमान- 
विशिष्टबुद्धिकृतश्चमत्कारो नास्तीत्यनवद्मम्‌। अनन्वये d तद्विलासा इव 
तद्विलासा इत्यादो स्वप्रतियोगिकसाटरश्यानुयोगिकरवसम्बन्धाभावेन लक्षणा- 
नाक्रान्ततया नापमात्वम्‌ । राशांकमिम्ब्रतो मेरावित्यादो बुद्धिक्रतचमस्कारप्रती- 
तिर्यदि संह्ृदान्तह्म॑पमालंकारत्वे नो विवांदः । यदि च चमत्काराननुभवस्तहि 
लक्षणानाक्रान्तिरिव । लक्षणेऽस्मिन्न पारिभाषिकशब्दाः, न चाध्याहारापेत्षा, 
नापि निरर्थकपद्समुचय इति स्पष्टन्तद्विदाम्‌ | 


ननु लक्षणेनानेन बहुतरदोषपरिद्दारेऽपि कमलेव मतिमेतिरिव कमला 
तनुरिव विभा विभेव तनुः। धरणीव ध्रतिष्टेतिरिब धरणी सततं विभाति बत यस्ये- 


त्यन्रापमेयोपमास्थले दोषापत्तिस्तद्बरथैच | कमलेव मतिरित्यत्र सादृश्यस्य चम- 


त्कारित्वे विवादाभावेनाशक्यः परीहार इति न च वाच्यम्‌ | कमलेव मतिरित्ये- 
तावन्मात्रश्रवणे चमत्कारिसाद्रश्यप्रतीतिरिति निर्विवादम्‌ परन्तु मतिरिव कमले- 
त्यस्य दशनेन कमलेव मत्तिरित्यत्र निषेध एब प्रतीयते न सादृश्यम्‌ | उपमेयोपमा- 


लङ्कारस्य पूर्वार्ध निषेधज्ञापनमेव फलमिति TE: | तेन च कमलेव मतिरित्यत्र 
४ 
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न दोषः। नन्वेवमपि मतिरिव कमलेत्यत्रोपमालक्षणस्यातिव्याप्रिदुरुद्धरेव | 
मतिरिवेत्यस्य श्रवणेन कमलेवेत्यस्य निषेधपरत्वे स्वीकृते5प्यत्र रम णीयसादृश्यस्य , 
निराबाधेनातिव्याप्ति: स्यादिति चेन्न यथोत्तरा धेस्य श्रवणेन पूर्वार्धस्य निषेधपरता 
सम्भाव्यते तद्वदेव पूर्वा्धश्रवणोत्तरसुत्तरार्धस्य श्रवणेन तत्रेषर्साद्ृश्यमेच प्रतीयत 
इति न दोषः। तडिदिव तन्वी भवतीत्यादो साद्रश्यप्रयोजकधर्मभेदेन न तस्य रम- 
णीयत्वबाधः। एवं च नव्योक्तमुपमालत्तणं सर्वानवद्यमिति सहृदयैरादरणीयम्‌ | 


इयं च पूर्णा लुप्तेति भेदेन द्विविधा । पूर्णा चोपमानोपमेयसाधारणधर्मोपमा- 
5811551818915185 सति भवति। लुप्ता च उपमेयादीनामेकस्य 731ج‎ 
मृभावे संपद्यते । पूर्णा च वाक्यगा समासगा तद्धितगेति श्रोत्यार्थीभेदैः पड्विधा , 
लुप्तोपमां चैकोनविंशातिधेति मिलित्वा पंचविंशतिम्रकारा भवन्ति । चस्तुतस्त्वेत- 
त्रकारप्रदशनम्म्रपंचार्थमेव | कसितभेदाश्चेतोऽपि बहवः संभवन्ति। अत एव 
“इत्यादिको रशनोपमा च न लक्षिता। एवंविधवैचित््यसहखसंभवात्‌” 
इत्युक्तमभियुक्तेः | अस्या उदाहरणानि तु बहुषु स्थलेषु टश्यंत इत्यतोऽनवधानभिया 
च नोपादीयन्ते | 


सादृश्यस्य शाव्दबोधे भानन्तु पूणोपमास्थले नातीव दुरवगाहम्‌। यथा, 
शौरिभुजैरिब चतुर्भिरदः सदा यो लक्ष्मीविल्ञासभवनैभुवनम्बभार। अत्र 
क्रियास्ुख्यविशेष्यकशाव्दबोधवादिवैययाकरणमते चतुःसंख्याकभुजकरणत्वप्रति- 
यो गिकसाइृश्यानुयोगिलदमीविलासभवनाभिन्नत्रतुःसंस्याकोपायकरणको agfa- 
भुवनभरणानुकूलो व्यापार इति बोध: | प्रथमान्तमुख्यविशेष्यकश्च A- 
विलासभवनाभिन्नचतुःसंख्याकोपायकरणकभुवनभरणानुकूलव्यापाराश्रयो य इति 
बोध: । शेषम्पूबंचत्‌। अत्र शोरिपद्स्य शौरिकठकक्रियावति लक्षणा तस्य 
च करणेन सहाभेदान्वयः | केचित्तु शौरिवृत्तिक्रियासदशक्रियावान्‌ राजेति बोध 
इति बदंति। तेषां शोरिभुजेबभारेव भुवनम्बभारेत्यतो बोधे को विशेष इति त 
एव ग्रष्टव्या:। 585 समरेषु त्वां विजयश्रीन मुञ्चति | प्रभावप्रभवडकान्तं 
स्वाधीनपतिका यथा ॥ इत्यत्न प्रभावग्रभवाभिन्नकान्तप्रतियोगिकसाइश्यानुयो- 
'गित्वद्विभागानुकूलो व्यापार इति बोध: | चन्द्रसुन्दरमित्यत्र विशिष्टशक्तिवादिमते 
चन्द्रनिरूपितसादृश्यप्रयोजकसीन्दर्यविशिष्टे चन्द्रसुन्द्रमित्यस्य शक्तिरित्यना- 
कुलम्‌। समासे विशिष्टशक्तघस्वीकतणाम्मते तु चन्द्रपद्स्येवार्थसादइश्यविशिष्टे 
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लक्षणायाञ्नन्द्रसादृश्यविशिष्टार्थस्य सुन्दरपदार्थेऽभेदसम्बन्धेनान्वय उचित: | 
केचित्‌ च चन्त्रसुन्दरम्मुखमित्यादौ सादृश्यप्रयोजकत्वभानं विना न साधर्म्यस्य 
हृद्यत्वमिति चन्द्रपदस्य चन्द्रसाहृश्यप्रयोजके लक्षणा तस्य च सुन्दरपदार्थेक- 
देशसौन्दर्येणामेदान्बय इति वदन्ति | तदेकदेशान्वयपातादसमञ्जसमेब। ननु 
चन्द्र इव सुन्दरम्मुखमित्यत्र चन्द्रन्षिरूपितसाद्ृश्यप्रयोज कसौन्दर्यवदभिन्नम्मुख- 
fata वोध आश्रयणीयः। तथा चैकदेशान्वयो भवतामपीति चेत्‌। 
देवदत्तस्य शुरुरितिवदुभयत्रापि समाधेयमिति केचित्‌ । अपरे तु चन्द्रप्रतियो- 
गिकसाष्ृश्यानुयोगिमुखाभिन्नं सुन्दरमिति वोधः। एवं चैकदेशान्बयशंकालेश- 
दोषोऽपि न | नामार्थयोरभेदान्वयनियमस्तु निपातातिरिक्तविषये | तेनैवार्थसाद्ृश्ये 
भेदेनान्वयबोधेऽपि न किंचिद्बाधकम्‌ | मालतीकुसुमसदृशम्भ्रमर भ्रभन्नपि न 
प्राप्स्यसीत्यत्र विशिष्टशक्तित्रादिमते दोषाभावेऽपि प्रथकशक्तिवादिभि: HETE 
मालतीकुसुमप्रतियो गिक्रसाद्ृश्यानुयोगिनि लक्षणा समाश्रयणीया। पूर्वपदन्ता-- 
्पर्यग्राहकमिति दिक ॥ 


॥ शिवम्‌ ॥ 


i TT T2 a 





श्रीः 


=~ = 
वेदापो रुषेयत्वम्‌ । 
( महामहोपाध्यायः do श्रीमाधवशासतरी भाण्डारी, लवपुरम्‌ ) 


तत्रादौ वेदानां वर्णपदवाक्यात्मकत्वाद्वर्णादीनां ` नित्यस्वमन्तरेण 
बेदापोरुपेयत्वं न सिध्येत्‌, तदर्थ पूवं वर्णनित्यत्वं साध्यते मीमांसकनैरुक्त- 
प्रातिशाख्यकारादिभिः । तथाहि--तदेव वस्तु जन्यं भवति यत्रोत्पत्तिकारणं 
संभवति, तथा तदेव वस्तु नाशप्रतियोगि भवति, यत्र नाशकारणं समुपपन्नं 
भवति । वर्णानां तु निरवयवत्वाइव्यरूपत्रेन गुण रूपस्वा भावाच्च अवयवसंयो- 
गादिकं तद्विभागादिकं च न किंचिदुत्पत्तिविनाशकारणं संभवति | 


“मारुतस्तूरसि चरन्‌ मन्द्रं जनयति स्त्ररम्‌? “वायुरापद्यते शब्दताम! इत्यादि- 
शित्षावाक्यात्तु वायुसंयोगानामभिव्यञ्जकत्वमात्रं सिध्यति न चर्णजनकत्वम्‌। 
तथाहि कञ्चिदेकमात्रिकः कश्चिद्‌ द्विमात्रिकः कञ्चित्‌ त्रिमात्रिकः, इत्यादिरीत्या 
हृस्वत्वादयो भासभाना :ہہ‎ अभिव्यञ्जकानां वायुसंयोगानामेकमा- 
त्रत्वादिनाभासन्ते। तथा कण्ठादिस्थानेषु ऊर्ध्वादिभागावच्छेदेन वायुसं- 
` योगादेव उदात्तत्वानुदात्तत्वस्वरितत्वधर्मा वणषु भासन्ते तथा नासिकावच्छेदेन 
“ बायुसंयोगविशेषादेवानुनासिकत्वं तदभावे चाननुनासिकत्वमित्यपि वायुसं- 
योगोत्पञ्नवैखर्यादिध्वनिधमौ एव वर्णेषु भासेते, किं बहुना, कलो, ध्मात, 
एणीकृत इत्यादयो दोषा .अपि ध्वनिधर्माः सन्तो वर्ण भासन्ते, तथा च 
इस्वत्वादीनां धर्माणां कलादीनां च दोषाणामुपाधिवशादेव वर्ण भानं भवति 
जपादिसञ्निधिवशाद्रक्तत्वादिधर्माणां स्फटिके भानमिवौपाधिकं तत्‌। तथा च 
बायुसंयोगा मध्यमावैखरीनादाश्च अकारादिवर्णस्य तत्तद्धमेपुरस्का 
` रेणाभिव्यञ्जका एव न तूत्पादका: | rr 
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अकारादिवर्ण: पुनरेक एव, तस्य च देशान्तरे सत्त्वान्तरे च युगपदनुभ- 
वादाकाशादिवद्-यापकत्वमपि। एवं सवंवर्णानाम्‌। अत एव च आत्मीयस्य 
बोधस्य परपुरुषे संक्रान्तये तेषामभिव्यञ्जनं सवंपुरुषैर्यथेच्छं युगपत्कतु शाक्यते | 
तदुक्तं جم‎ निरुक्ते “व्याप्तिमत्त्वात्तु शब्दस्य’ इत्यादिना । तथा 
महर्षिजैमिनिनाऽपि “नित्यस्तु ETT परार्थत्वात्‌? (पू-मी-१-१-१८) इत्यादिना 
सहेतुकं नित्यत्व॑ वर्ण्येते | 

तथाहि--शब्दोच्चारणं हि परपुरुपे स्वकीयबोधभंक्रान्तये क्रियते, शब्दाश्च 
बणसंघात्मकाः, वर्णानां च नैयायिकोक्तरीत्या केवलं क्षणद्वयावस्थायित्वे तेषां संघ 
एव न सिध्येत्‌ उत्पन्नविनष्टानां संघासंभवात्‌। तथा च कुत एव शब्द्सिद्धि:, 
कथं चासंभविना तेन परत्र बोधसंक्रमसिद्धि:ः । किंचैवंरीत्या वणंवत्पदमप्यनित्यं 
स्यात्‌, तथा च यस्मिन्‌ पदे व्यवहारादिना यदर्थनिरूपिता शाक्तिग्रहीता, तत्तु शक्तग- 
बादिपद्‌ं नष्टमेव, स्वकीयोचारणकाले च नूतनमेव तत्पदं स्यात्तस्य च वक्तुः श्रोतुर्वा 
शक्तिम्रह एव नास्ति तथा च कथमग्रृहीतशक्तिकेन तेन परेषां स्वस्य वा बोधसंपादनं 
स्यात्‌। अथ सादरश्यात्तत्र रात्तिम्रहश्चेत्तर्हि यस्मिन्न्चारणे शतक्तिम्रहस्तेनैवो- 
)رو‎ न कथमपि शाव्दबोधः संभवेत्‌ शक्तिम्रहशाव्दबोधयोः कार्यकारणरूपतया 
यौगापद्यासंभवात्‌ | एवं च सर्वाण्युच्चारणानि शत्तिम्रहे एव पर्यवसन्नानि स्युः | 
न किंचिदप्युचारणं शाव्दबोधपर्यवसायि स्यात्‌ | 


किंचैवं TATU गवादिशब्दभेदे तत्र शक्तिनानात्वापत्तिः। अथ एकमेव 
किंचिदू गोपदं शक्तं तत्साद्ृश्यात्तु अपराणि गोपदानि शक्तयभावेऽपि साहश्य- 
मात्राद्बोधकानि, afe अपरेषां पदानां शक्तत्वाभावात्‌ “शाक्तं पदम’ इति جج‎ 
लक्षणानुपपत्तिस्तेषु स्यात्‌ | विनिगमनाविरहाच्छक्तं पदं किं किं च लाक्षणिक- 
मिति व्यवस्थाऽनुपपत्तिः। किंचिदेकं गोपदं शक्तं विहाय सर्वेषां गोपदानां 
लाक्षणिकत्वं वा स्यात्‌, शक्तिलन्षणाराहित्यमेव वा स्यात्‌ | 


किंच येन क्रमेण वर्णानामनुभवस्तेन क्रमेण स्म्रतिरपि न भवति, संस्कार- 
"Tq क्रमविषयकत्वाभावेन संस्कारजन्यस्मृती क्रमानवगाहनात्‌ तथा च न्‌ अ द्‌ ई 
इति agt वर्णानामनुभवोत्तरं वर्णमात्रविषयसंस्क्ारेण दीन इत्यस्यापि 
संस्मरणापत्तिः र्‌, आ, जू, अ इति वर्णानुभवेन जरा-पदस्यापि स्मरणापत्तिः, 
एतेन वणानां द्विक्षणावस्थायित्वेन तेषां समुदायासंभवेऽपि वर्णानुभवोत्तरं 
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स्मर्यमाणेन पदेन वोधसिद्धिरित्यपास्तम्‌। अनुभूयमानस्मयमाणयोरेका- 
नुपूर्वीकत्वनियमाभावात्‌ | इत्याद्यनेकदूषणानां स्पष्टत्वेन वर्णानामनि- 
BAT न बोधोपकारी स्यात्‌, तस्मान्नित्यत्वं वर्णानां सिध्यति, ہہ‎ 
पदोच्चारणस्य 'परार्थत्वात? परत्र वोधसंक्रमार्थत्वात्‌ इति जैमिनेः 
सूत्रार्थः। तथा पातञ्जले व्याकरणमहाभाष्येऽपि “नित्येषु शब्देषु कूटस्थै वर्णे- 
भेवितव्यमनपायोपजनविकारिभिः? इति स्पष्टमेव वर्णनित्यत्वमुक्तम्‌ । वेदेऽपि 
“बाचा विरूपनित्यया’ इत्यनेन वर्णपदवाक्यरूपाया वेदवाचो नित्यत्वं 
बोध्यते अत एव योगिनां समाधौ वणंप्रत्यक्षत्वं सिध्यति अन्यथा तत्रोारणाभा- 
वाद्ठर्णानामसत्वमेवेति कथं प्रत्यत्षमुपपद्येतेत्यलम्‌। तदेवं वणनित्यत्वे सिद्धे 
पदनित्यत्वमिदानीं विचारयामः | 


अथ पदनित्यत्वविचारः । 


अथ ajaaa: पदमिति हि सर्वेषां दाशनिकानां सिद्धान्तः । तत्र 
वर्णानामनित्यत्वपत्षे उत्पन्नविनष्टानां समुदायासंभवात्पदं न संभवतीत्युक्तमेव | 
तथा बरणनित्यत्वचादिमतेऽपि वर्णानां नित्यत्वाद्‌व्यापकत्वाच्च कथं तेषां 
तिलतण्डुलादिवत्संघातः कथं च पूर्वापरीभाव इति शक्का HABER | 
तत्र विवेचयामः- 


“अथ गौः इत्यत्र कः शब्द: ? गकारोकारविसर्जनोया इति भगवानुपवर्षः? | 
इति 'ओत्पत्तिकस्तु (पू. मी. १-१-५) इत्यादिसून्रस्थेन शाबरस्वामिबचनेन वर्णा- 
तिरिक्त पदं नास्तीति उपवर्षादिमहर्षीणामुल्लेखेन सुद्ृढमपि .286و‎ | 
तथा चैष यः क्रमः स उच्चारणनिष्ठः स केवलं रब्देष्वारोप्यते तथा चैताहश- 
क्रमिकोच्चारणोपाधिविशिष्टास्ते ते बणोः पदमित्युच्यन्ते, तथा च न साक्षादूञ्याप- 
HATTA तिलतण्डुलवत्समुदायापेत्षा नापि पूर्वापरीभावः। 


किंच वर्णानित्यत्ववादिनैयायिकमतेऽपि ٭ہ‎ 88: कम एव पदे आरो: 
पणीयः, सात्षाद्वर्णानां कमासंभवात्‌, क्रमस्य क्रियाविषयकत्वनियमात्‌। वर्णा- 
नां क्रमिकोच्चारणमपि एकार्थबो धोपाधिना भवति, तथा च एकार्थबोधोपयिकोच्चारण- 


क्मेत्वमेकपद्त्बमिति सिध्यति, अत्रैव च वर्णात्मके पदे तत्तदर्थनिरूपिता शक्तिरङ्गी- 


क्रियते | 
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तच्च तथाभूतं गवादिपदमेकमेवेति तस्य प्रत्युच्षारणमभिव्यज्ञनं भवति 
न त्वपूवमुत्पादनं, तथा च प्रत्युच्चारणं गवादिशव्दभेदाभावाच्छक्तिम्रहकाले यो 
गोशब्दः स एव परत्र बोधसंक्रमकालेऽप्युच्चारणेनाभिव्यक्त इति तस्य ग्रहीत- 
शक्तिकत्वादथीपस्थापकत्बं भवत्येवेति न वर्णानित्यत्वपक्षे पूवुक्तदोषाणा- 
मस्मिन्पत्तेऽवकाशः। सवेषां पदानां शाक्तिमत्वं च सिध्यति | 


किंच अत्र पदोच्चारणेऽपि वणक्रमस्य नियतव्वाल्लेशतोऽपि पुरुषस्वातन्भ्यं 
नास्ति -घटे बोधनीये तदर्थ टघ इति व्युत्क्रमेणोचारयन्‌ टमात्रं वोचारयन्‌ कथ 
साफल्यं wad किंतु घट इत्येव क्रमिकोच्चारणं फलेग्रहि स्यात्‌, तथा कुम्भकारे 
बोधनीये कु-म्भ-का-र इति क्रमबद्धमेवोच्चारणं तत्र साफर्यमभ्नुवीत, नान्यथा | 
एवं राज्ञः सखा इति राजविशेषणकसखिग्रथानकबोधे जननीये रा-ज-स-ख इति 
आकारान्त॑स्यैब निरुक्तक्रमविशिष्टं चो्चारणमपेच््यते। राजा सखा यस्येति 
राजसख्युभयविशेषणकान्यपदार्थविशेष्यकबोधे तु 'राजसखि? इतीकारान्तस्यैव 
निरुक्तक्रमेणोचारणम्‌, एबं کو‎ च तदहश्च पूर्वाहः, अहः पूर्व: पूर्वाः, चित्रा 
गावो यस्येति चित्रगुः, चित्रश्चासौ गोश्च चित्रगवः, चित्रा चासौ गौश्च चित्रगवी, 
इत्यादिविवत्तितार्थभेदबशाद्भिज्नानुपूर्वीमतामेव शब्दानामुच्चारणमपेक्ष्यते॑ ہج‎ 
दुच्चारणकर्मीभूतानामेव पदानां तत्तदर्थवाचकत्बस्य तत्तदर्थेवोधानुकूलशक्तिमत्वस्य 
च नियतत्वात्‌ । तत्तदर्थवोधकत्वघटितस्य पदानां साधुत्वस्य ज्ञाने एब च 
व्याकरणमप्युपयुज्यते। यथा - राजसंबन्धिसखिरूपाथे, राजाऽभिन्नसखि- 
रूपार्थं च राजसख इत्यकारान्तं साधु नान्यत्र, राजाभिन्नसखिसंबन्धी 
अन्यपदार्थः । राजसख्योरितरेतरयोग इत्याद्यर्थं च 'राजसखि?’ इतीकारान्तमेब 
साधु इत्याद्यर्थबोधकत्वघटितं साधुत्वं नियमेन व्याकरणेनैव ज्ञातव्यम्‌ | 


तथा कुभ्मकर्मेकक्रतिकर्ता इत्यथे कुम्भकार इत्येव साधु,न तु'कारकुम्भ’ 
इति बा कुम्भकृत्वा इत्यादि वा, इति नियमो व्याकरणगम्यः सवविदित एव | 
तथा च तत्तत्तदानामप्यानुपुर्वीनियमात्‌ ( नियतवणंक्रमशालित्वात्‌) नित्यत्वमेव | 
अत्र नित्यत्वं नाम अपौरुषेयत्वं पुरुषस्वातंन्न्यराहित्यरूपमेव बोध्यम्‌ | तत्र घट 
इति पदे टघ इत्यादिरूपेण कुम्भकार इत्यादिपदे काइकुम्भ इत्यादिरूपेण परिवर्तनं 
sj gansi सवेथा नास्ति अत एब तानि तानि साधूनि पदानि 
अपौरुपेयाणीति दारांनिकसिद्धान्तः | 





nt 
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अथ वेदवाक्यानामपौरुपेयत्वम्‌ ( नित्यत्वम्‌ ) | 
अधैवमेब यथा“वणंसंघातः पदम’ एवं पदसंघातो वाक्यम्‌? | 'वणांनुपूर्बी- 
मतां पदानामानुपूर्व्याद्वाक्यसिद्धिः, यथा “'अभिमीडे पुरोहितम्‌? इति वेदे, 'राज्ञः 
पुरुषो गच्छति? इत्यादि लोके । 


तत्रेयान्‌ भेदः, यत राज्ञः पुरुषो गच्छति, गच्छति पुरुषो राज्ञः, पुरुषो T- 
ज्ञो गच्छतीत्यादिरीत्या पदानां भिन्नानुपूर्वोचिरचने पुरुषाणां स्वातन्त्र्यं ada 
कतुम्‌ अकतुम्‌ , अन्यथा वा कतुं, सामथ्य हि स्वातन्त्र्यमित्युच्यते, ds लौकिका- 
नां स्वस्ववाक्ये, कालिदासादीनां स्वरूकाव्ये, व्यासमहर्षिप्रभ्रतीनां स्वस्वभारता- 
दिवाक्येडव्याहतमेव अत एव तानि पोरुष्याणीत्युच्यन्ते ३,त एब तत्तद्वाक्य- 
घटकपदानामानुपूर्वीविशेपे व्याकरणमुदास्त अत एव महाभाष्यकारः 
पतञ्जलिः (ener dga पदान्युत्स्रञ्यन्ते तेषां यथेष्टममिसंबन्धो भवति 
आहर पात्रं पात्रमाहरेति’ वाक्ये पदानामानुपूर्वीनियमाभावमाह्‌। यद्यपि 
कटं करोति इति तिङन्तयोगे द्वितीयैव 'कटस्य कर्ता? इति तृजन्तयोगे IAAT 
अनुशासननियमो वर्तते तथापि तदपि पदसाधुस्वमेव न वाक्यसाधुत्वम्‌ , अत एव 
करोति कटं, कटं करोतीत्यादिर्यथेच्छं प्रयोगः सिंध्यति। एवमेव राज्ञः 
पुरुषः, पुरुषो राज्ञः, अत्र वाक्यस्वात्पुरुषस्य प्रयोगे स्वातन्त्र्यं, राजपुरुष इति समा- 
से तु एकपदुत्वात्तस्मिन्नथं पुरुषराज इति करणे पुरुपस्वातन्त्र्यं नास्ति, एवमेव मूलके- 
नोपदंशं و‎ इति वाक्ये पुरुषस्वातन्त्र्यं qudd] परन्तु मूलकोपदुंशामिति 
समासे तु न स्वातन्त्यं तस्यैकपदत्वात्‌, अत एव व्याकरणस्य पद्शास्रमित्यन्वर्थै 
नाम। एवं च लोकिकवाक्ये पुरुपस्वातन्ःयादपोरुपेयस्वं नित्यत्वं च नास्तीति 
सिद्धम्‌। वेदवाक्ये तु न पुरुषस्वातन्ञ्यमिति विशेषः | 


ननु वेदवाक्ये न पुरुषस्वातन्त्यम्‌ इत्युच्यते, तद्‌ न संगछते--तथाहि वर्णेषु 
पदेषु वा याऽऽनुपूर्वी सोज्चारणमन्तरेण न सिध्यति, वणविषयकक्रमिकोच्चार- 
णोपाधिकमेवानुपूव्यं पदे भासते, इत्युक्तमेव, तथा पदविषयकक्रमिकोचार- 
णोपाधिकमेवाऽऽचुपूर्व्यं वाक्ये भासते | तथा च लौकिकवाक्ये यथा55नुपूव्ये- 
न्यथाऽलुपपत्त्योच्चारणद्वारा कर्ता कल्प्यते, तेन च लोकिकवाक्यानां HERE 
सिध्यति, तथा वैदिकवाक्यानामपि आनुपूर्वीमत्त्वादानुपूर्व्याश्रोच्चारणोपाधि- 
% 
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कत्वनियमात्‌ उच्चारणद्वारा वेदवाक्यकठेकल्पनाऽवश्यंभाविनी । तथा च 
कथं वेद्वाक्यानामपौरुपेयत्वं कथं च तत्र पुरुषाणां स्वातन्त्र्यं नास्तीति 
सिद्धान्तोपपत्तिरिति चेदुच्यते | 


बाढम्‌! उच्चारणमन्तरेण वेदवाक्ये आनुपूर्वी न संभवेदित्यानुपूर्व्यन्यथा- 
ऽनुपपत्त्योच्चारणस्य UWIAA आवश्यक इति, परन्तु नैतावता جڈ‎ 
वाक्यकठेसिद्धिः। तथाहि आनुपूर्वी अन्यथाऽनुपपद्यमानोच्चारणमात्र- 
माक्तिपन्ती अपि, न तद्गतं प्राथम्यमाक्तिपेत्‌, उचारणसामान्येन आनुपूर्व्याः 
सिद्धत्वात्‌, तथा च प्रथमोचारणस्यानात्तेपात्‌ प्रथमोञ्चारयितुरेब च कत्वात्‌ न 
वेद्चाक्यकर्ता सिध्यति यदि fe महाभारते व्यास इव रघुवंशादौ कालिदास 
इव प्रथमोज्ञारयिता वेदेऽपि स्यात्‌, तर्हि अवश्यं स स्मयेत, न च स्मर्यते, तस्मात्प्रथमः 
कश्चिदुचारयिता नास्ति वेदवाक्येषु, अत एव श्रूयते 'वाचा विरूपनित्यया’ 
“धाता यथापूर्वमकल्पयतः इत्यादि । अत एव इेश्‍वरो5पि येषां मते Gr 
नुपदिशिति, तन्मतेऽपि ईश्वरो गतकल्पीयं वेदं यथावदेव स्मृत्योपदिशति न तु 
नूतनतां संपादयति, इति सिद्धान्तः | अत एव “यो ब्रह्माणं विदधाति पूर्व यो वै 
वेदांश्च प्रहिणोति तस्मै? इति crap प्रापणार्थकस्य प्रपूर्वकस्य हिधातोः प्रयोगः 
संगच्छते । प्रापणंहि सिद्धस्येव वस्तुनः संभवति, न निर्मीयमाणस्य, प्रहितो 
दूतः, प्रहिणु नयने इत्यादो महाकविप्रयोगे तदर्थस्यैव दृष्टत्वात्‌ | 


स्यादेतत्‌, 'तस्माद्यज्ञात्सवहुत ऋचः सामानि जज्ञिरे? (यजुः अ. ३१ मं. ७) 

(अत्र agit वै विष्णुः? शतप. कां.१-१-१-१५. इति श्रुत्या व्यापक ईश्वरो विष्णु- 
पद्घाच्यः) तथा “त्रयो वेदा چو‎ FEAT वायोयेजुर्वेद आदित्यात्साम- 
7 (शत. कां. ११ अ. ५)। तथा प्रजापतिरवेदानस्रजत? इत्यादिश्रुत्या जज्ञिरे 
agma इत्यादिपदैः नूतनं निर्माणं प्रतीयते इति चेत्‌, उच्यते, जनी 
प्रादुर्भावे इति धातोः प्रकटीभवनमेवाथी मुख्यो, नत्वपूर्व निर्माणम्‌ , तथा 
स्रजधातोरपि शरान्‌ ETE, “स्रजन्तमाजाविषुसंहतीवः,? (किराता. स. २) 
“भोजेन दूतो रघवे ”دوچ‎ (रघुवंशम्‌ स. ५) इत्यादौ प्राप णमात्रार्थस्य प्रसिद्धेः | 
अत एव यो ब्रह्माणं विदधाति पूर्व यो वै वेदांश्च प्रहिणोति तस्मै’ इति पूवाक्तश्रुत्या 
एकवाक्यता निर्दिष्टसकलश्रृतीनां सिध्यति। किंच Remza अपूवो- 
त्पादनार्थकस्य स्र॒जादिधातोरङ्गीकारे तेषामेव वेदानां कचित्‌ विष्णोः اج‎ 
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जापतेः, कचिदस्निवायुसूर्येभ्य् उत्पत्तिश्रवणान्न कापि व्यवस्था संभवेत्‌, 
नापि श्रुतीनामेकवाक्यता स्यात्‌ वेदस्य अनेकक्टकत्वापत्तिश्च स्यात्‌, सिद्धान्ते तु 
उच्चारणमात्रार्थकत्वे Baad: न काऽप्यनुपपत्तिः, एकेनोचारितस्यान्येनो- 
च्चारणसंभवात्‌। तस्माच्छुतिः सर्वथा वेदस्यापोरुषेयत्रे प्रधानं लिङ्गं 
सकलदाशनिकादिसंमतमेव | 
तथा मत्स्यपुराणेऽपि स्पष्टमिदं वेदापौरुषेयत्वम्‌। तथाहि 

अस्य वेदस्य WAR: कल्पादौ परमेश्वरः | 

व्यञ्जकः केवलं विप्रा नैव कर्ता न संशयः Il 

त्रह्माणं सुनयः पूर्व स्रा तस्मै महेश्वरः | 

दृत्तवानखिलान्‌ वेदान्‌ विप्रा आत्मनि संचितान्‌ ॥ 
अपरं च--त्रह्मणा चोदितो विष्णु््यासरूपी द्विजोत्तमाः | 

हिताय सर्वभूतानां वेदभेदान्‌ करोति सः॥ इति च | 

पराशरोऽपि--न RÊBERÎ च वेदं دو‎ चतुर्मुखः | 

तथै धर्मान्‌ स्मरति मनुः कल्पान्तरेऽन्तरे ॥ इत्यादि | 


तदेवं लोकिकवाक्यसाधम्येण वेदवाक्येष्वपि पुरुषस्वातन्त्र्यं यदुत्मेक्ष्यते 
तत्सर्वथाऽऽगमवाधितं कतुरस्मरणादिन्यायबाधितं च | एतेन काठकादिसमाख्या- 
मात्रवलेन पौरुपेयत्वमापादयन्तः परास्ताः। समाख्यायाः HATARAN- 
मित्तकत्वेनोपपत्त्या तत्तत्कतेकत्वकल्पने साम्याभावात्‌ ۱ किंच आध्वयं- 
चादिसमाख्यायाः अपि परिक्रयणेन वरणेन चोपात्तानामृत्विजञां 87 
सामान्येन च HEART सत्यामेव नियामकत्वं दृष्टं, न च तथा वेदानां कते- 
सामान्यं آج‎ 818 येन कठकादिसमाख्य़रया विशेषतो नियम्येत, वेदवाक्यगता- 
APM तु उबारणकर्ठमात्रमाक्षिप्यते न तु प्रथमोचारकरूपः कर्ताऽऽत्षिप्यते, 
उच्चारणगतप्राथम्यं विनाऽऽनुपूर्व्या अनुपपद्ममानत्वाभावादिति पुरस्ता हुक्तमेवे- 
IAH | 

अत्रार्थे भट्रकुमारिलपादानां संमतिमप्युपस्थापयामः 
(तन्त्रवार्तिके पू-मी. १-३-१०-सूत्रे): 


HA हि तावदेव पदवाक्यसंघातात्मकत्वादिहेत्वाभासैः कृतकत्वश्चान्ति- 
c 
भवति-- 


fts 
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यावद्बहिरवस्थानाइदरूपं न रृश्यते | 
ऋक्सामादिस्वरूपे तु दष्टे भ्रान्तिर्निवतते ॥ 
आदिसात्रमपि श्रुत्वा वेदानां पौरुषेयता | 
न शक्याऽध्यवसातुं हि मनागपि सचेतनैः Il 
टृष्टार्थव्यवहारेषु वाक्यैलोकानुसारिभिः | 
पदेश्च तद्विमैरेव नराः काव्यानि BAT ॥ 
प्रपाठकचतुःषष्ठिनियतस्वरकेः पदैः | 
लाकेष्वप्यश्रुतप्रायेऋग्वेदं कः करिष्यति ॥ 
“अग्निमीडे पुरोहितं यज्ञस्य देवम्रत्विजञम्‌ | 
होतारं रत्नधातमम’ इत्येतन्नुवचः कथम्‌ ॥ 
किमालाच्य क वा दृष्टा वाकप्रतिच्छन्दमीद्रशम्‌ | 
रचयेत्पुरुषो वाक्यं किं चोद्दिश्य प्रयोजनम्‌ ॥ 
अग्नेः पुरोहितत्वं च क दृष्टं येन कीर्त्यते | 
SS) शब्दप्रयोगश्च क दृष्टः स्तोत्रगोचरः || 
देवत्वं चास्य यज्ञस्य विहितं क्कोपलक्षितम्‌ i 
विधिनैव हि देवत्वं प्रतिकमावधार्यते | 
न जात्या देवतात्वं हि क्कचिदस्ति व्यवस्थितम्‌ ॥ 
होतृत्वमपि यज्ञस्य देवताह्वानहेतुकम्‌ | 
रत्नधायितमत्वं च तत्र वै ज्ञायते कथम्‌ ॥ 
अविज्ञातशुणानां च कल्पने रतवनं तु | 
स्वतन्त्रो वेद एवैतत्केवलो वक्तुमर्हति ॥ 
(aq स्वे? AAI: पुरुषेणोच्यतां कथम्‌ | 
शाखाच्छेदोपयोरश्च पुंभिरत्प्रेच्यतां कुतः ॥ 
एव As? त्ययं मन्त्रः केन शाखानुमाजने | 
at शक्यो RATE वा बुद्धिपूर्वककारिणा Il 
“वायवः स्थे’ त्ययं मन्त्रो वत्सापाकरणं प्रति | 
एकशो विनियोक्तव्य इति कः कथयिष्यति ॥ 
वायुराव्देन बहुवचनान्तेन मातुर्वियोज्यमान एकैको वत्सोऽभिधीयत इति 
नैतदूबुद्धिपर्वकारिणा चिन्तितुं 61 
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सामवेदे यत्‌ (orari प्रश्नतीनां प्रयुज्यते | 
रूपं तत्रापि पौंस्नत्वे नाभिप्रायोऽस्ति कश्चन ॥ 


को नाम बुद्धिपू्वकारी पुरुषोऽर्थाभिधानपराणामत्षराणां लेकव्याकरणा- 
दिष्वनवगतपूवम्‌ FA’ इति पदस्य अकारमाकारेण प्लुतेन विकुर्यात्‌ | 
तथा “वीतय” इत्यस्मिन्‌ इकारस्यायि विक्रियाम्‌ | 
तशब्दस्य च “तो! med येशव्दस्याऽऽयिरूपताम्‌ ॥ 
को मूढो fugat वा नियमात्कल्पयिष्यति | 
तेन वेदस्वतन्त्रत्वं रूपादेवाबगम्यते ॥ 
किं चिदेव तु तद्वाक्यं azgi लौकिकेन यत्‌ | 
तत्रापि छान्दसी मुद्रा ZR सूक्ष्मद्शिमिः ॥ 


`~ ~ e वेदे 
एवं च यदाऽध्येतारोऽध्यापयितारः WARM वा वेदे वाक्यतदर्थरूपाण्या- 
लोचयन्ति, तदा स्वसंवेद्यमेवापो रुषेयत्वमध्यवस्यन्ति | इति | 


अथ येषां मन्त्राणां ये ऋषयस्तैरेव ते मन्त्रा निर्मिता इति केषां चिदाशाङ्का 
जायते, तदर्थस्रष्यादिस्वरूपं यथाशास्त्रं पर्यालोचयामः | 


ऋषिस्वरूपपरीक्षणम्‌ 


“यो ह्‌ वा अविदितार्षयच्छन्दोत्राह्मणदैवतेन मन्त्रेण यजति, याजयते 
बागर्तपतितमित्र तद्भवति’ इति श्रुतिः । शौनकः 


अविदित्वा ऋषिच्छन्दो रैवतं योगमेव च । 
योऽध्यापयेञ्ञपेद्ठापि पा गरीयान्‌ जायते तु स: ॥ (बृहद्देवता ८-१३६) 


इत्यादि चनैस्तत्ततमन्त्रसंबन्ध्युविज्ञानं देवतादिज्ञानं चावश्यकम्‌ | 
तत्र ऋषिपदाथविचारे क्रियमाण, किमु मन्त्राणां विरचनाद्ृषित्वं भवति, 
आहद्दोस्विन्मन्त्राधिष्ठातृदेवतासात्षाव्कारकरणादिति संशये “ऋषिदेशंनात्‌? इति नि- 
रुक्तवचनात्‌, “A VASSAL वेदाथानां द्रष्टारः TET? (अ-२-१-१७) इति 
न्यायभाष्यक्दुक्तः 
येन यटषिणा दृष्टं सिद्धिः AT तु येन वै | 
मन्त्रेण नस्य तत्प्रोक्तरषेभावस्तदाषकम्‌ ll 
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इत्यादिवचनैश्च 'मन्त्रतात्पयविषयी भूतदेवताया: मन्त्रकरणकोपासनया 
साक्षात्कास्पूबंकं तत्तदेवता5नुम्रहेण संप्राप्तसिद्धिशालित्वम्‌ | इत्येव ऋषित्वलक्षणं 
पर्यवस्यति । तथा च तत्तदेवता55राधनकाले तत्तन्मन्त्र उपासनायां करणीभूत 
इति स्पष्टोक्तत्रा तत्तदुपासके ऋषित्वसिद्धेः प्राक्‌ , तत्कतृकोपासनाकाले uq 
करणी भूतस्य मन्त्रस्य सत्ता सिद्धेव । अन्यथा तत्तदुपासनायां तत्तन्मन्त्रकरण- 
कत्वाऽसिद्धेः | 


अत एव श्रीमच्छंकराचार्यभगवत्पादे:  'स्मृत्यनवकाशदोपप्रसड्ठः › 
(२-१-१) इत्यादिव्याससूत्रे 'कपिलादीनामपि सिद्धेः सापेत्षत्वात्‌। धर्मानुष्ठा- 
नापेक्ता हि सिद्धि, स च धमंश्चोदनालक्षणः, तथा च पूर्वसिद्धायाश्वोदनाया 
aa न पश्चिमसिद्धपुरुपवचनेनाऽतिशाङ्कितुं शक्यते’ इत्युक्तम्‌ । अनेन च 
स्पष्टमेव तत्तन्महर्षीणां सिद्धिसंपत्तेः प्राक्‌ धममूलभूताया मन्त्रन्राह्मणात्मक- 
चोदनायाः सत्वमुक्तम्‌ | 


किं च झुनःशेपर्षिका ऐन्द्रवैष्णवादिमन्त्राः शुनःशोपात्भ्रागासन्‌ इति 

स्पष्टं वाल्मीकिरामायणे बालकाण्डे ६२ सर्गे उक्तम्‌ । तथा हि विश्वामित्रः 
बचनम्‌-- 

इन्द्रविष्णू सुरश्रेष्ठी tafe त्वं मुनिपुत्रक । 

इमे तु गाथे ج‎ दिव्ये गायेथा मुनिपुत्रक ॥ 

अम्बरीपस्य यज्ञेऽस्मिन्‌ ततः सिद्धिमवाप्स्यसि | 

231:79 818و‎ 3 गाथे सुसमाहितः Il 

त्वरया राजसिंहं तमम्बरीषमुवाच E | 

राजसिंह महासत्व शीघं गच्छामहे सदः॥ 

निर्वतयस्व राजेन्द्र दीक्षां च समुपाविश ॥ इति ॥ 
देवोरहस्ये तन्त्रेडपि-- 

पष्टिकल्पसहस्त्राणि ٭38‎ विहितो जपः | 

तथा5व्दषष्टिलक्षाणि पष्टिजन्मान्तरेषु च ॥ 
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पुरश्चर्याकरो देवि सपिरित्यभिधीयते । 


स्यादेतत्‌ । तत्तन्मन्त्राणामेवंरीत्या तत्तन्मन्त्रद्रष्ट्भ्य: प्राकतनत्वसिद्धावपि 
तत्तन्महर्षिकठ्ॅकोपासनाकाले तत्तन्मन्त्राणां सर्षिकत्वमासीन्नवेति विचारे 
a हू वा अविदिताघेंयच्छन्दोत्राझणः इत्यादिपू्वोक्तश्रृत्या तदानीमपि 
अवश्यं मन्त्राणां सर्पिकस्वमङ्गीकरणीयम्‌। अन्यथा 7ء‎ 
असिद्धिकीर्तनात्‌। अत एव सामान्यतः सर्वेषां मन्त्राणां परमेष्ठी प्रजापति- 
ऋषिः कात्यायनेनोक्तः, परमेष्ठिना सर्वमन्त्रार्थानां साक्षात्करणात्‌ ! 
afasa स्वेषां विवस्वान्रूषि: विवरवताऽपि भगवता सबमन्त्रार्थसा चात्करणात्‌ | 


ad चषित्वमुपासनाविशेपलभ्यं मनुष्येष्विव देवेष्वपि दृश्यते | तत्रेयान्‌ 
विशेषः अम्निवार्वादित्यपरमेष्ठिप्र भ्रृतय: पूबकल्पे एव मनुष्यदशायां कृतसात्षात्कारा 
इह कल्पे तत्तददेवतास्थानविशोषप्राप्ताधिका रास्तत्तत्सात्षात्क्रतमन्त्रानुपदिशान्ति _ 
तथा च श्रूयते प्रजापतिबेंदानस्रजत' इति “त्रयो वेदा HETE 87 
वायोर्यजुरवेद आदित्यात्सामवेद? इति च | 


ये तु विश्वामित्रप्रश्वतय इह कल्पे तत्तन्मन्त्रार्थविषयकसाचक्षात्कारवन्तः, 
तेऽस्माभिस्तत्तन्मन्त्रपाठकाले ऋपित्वेन विशेषतः mAsa: सन्निकृष्टत्वात्‌, 
प्रजापत्यादीनां पूर्वकल्पीयत्वेन विभ्रक्ष्टत्वादित्यपि स्पष्टमेव | 


यद्यपि विश्वाभित्राद्यनन्तरं तत्तन्मन्त्रोपासनया सिद्धिरपरैरुपासकैः प्राप्ता, 
ऋषित्वं च तत्तन्मन्त्रांश संपादितं संभाव्यते, तथाप्यस्माभिः प्राथम्याद्विशवामित्रा- 
दीनामेव ऋषित्वस्मरणेन मन्त्रेषु विश्वासः करणीयो नाऽनन्तरकालीनानामिति 
न्याय्यमेव । 


तत्सिद्धं तत्तन्महर्षिभिन्‌ मन्त्रा निर्मिताः, किंतु तत्तन्मन्त्रकरणकोपासनया 
सिद्धिरेव प्राप्ता aft! अत एब प्रपाठकचतुःषष्टिरूपादिना स्थितासु 
तत्तच्छाखीयसंहितासु भिन्नभिन्नमण्डलादिस्थविशेषबिशेषमन्त्राणामेव द्रष्टृत्वेन 
एकस्मिन्‌ वर्ण्यमानमृषित्वं घटते तेन महर्षिणा तत्तन्मन्त्रविशेषाणामेब यथाकालं 
जपादिना सिद्धिसंपादनादित्यलम्‌ | 
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अनेन च वेदापोरुषेयत्वनिबन्धेन सर्वान्तर्यामी वेदपुरुषो भगवान्‌ विश्‍वे- 
श्वरः प्रोयताम्‌ | 


महामहोपाध्यायो 
माधवशाखतरी भाण्डारी 


8. कु. ११ गुरो सं १७४० | ता. २० -- ४ -- ३३ 


——— NN سکس‎ 


۱۲ ۱۰ mam C —— आइना 


.۸000ھ 


3 81 


NARE des | 


[ श्रीरघुवरमिट्टलालशाख्री, वेदान्ततीथः, काव्यतीर्थ:, सहित्याचायः, एम्‌ ए, एम्‌ ओ एल्‌, 
प्रयाग-विश्वविद्यालयः | 


शिवरूपान गुरून नत्वा चतुर्णा सम्प्रदश्यते | 
महिञ्नःस्तवयद्यानां वेदसंवादिता मया ॥ 


शिवस्य सववेदान्तलच्यतुरीयन्रह्मरूपत्वाच्छीशिवमहििन्नःस्तोत्रस्य ud- 
्रुतिस्ट्रतिपुराणागमप्रसिद्धैतद्विषयकगहनार्थसुपजीव्य विरचितत्वेन सर्वस्तोत्र- 
मृद्धन्यत्वा्च “महेशान्नापरो देवो महिन्नो नापरा स्तुतिरिति यदुक्तं तन्नास्ति 
मनागपि विशयस्गृष्टम i 


एकत्रिंशत्पद्यात्मकमेतस्सो त्रं बहुप्राचीनव्या ख्या क्रङ्भिञ्या ख्यातमिति “पूर्बा- 
चायक्कतव्यास्यासङ्गहः क्रियते मया ।? इति श्रीमधुसूदनसरस्वतीविरचितव्या- 
ख्यानस्य प्रारभ्भादेवावगम्यते | तत्र कियानंशस्तावत्पूर्वाचायक्रतव्याख्याभ्यः 
ayer: कियती वा श्रीमधुसूदनसरस्वतीपादानां स्वतन्त्रा कृतिरिति ज्ञानस्य 
साधनवैधुयें पुराणमूलार्थानि वेदैकमूलार्थानि वा पद्यानि तैस्तैः प्राचीनाचार्ये: 
कथं व्याख्यातानीति ज्ञानं तु सुतरां ۰۱ 


मधुसूदनीव्याख्यायां मङद्िम्नःस्तोत्रप्रसङ्गागतकथाविशेषाणां मूलान्वेषणे 
प्रायेण प्रयन्नविशेषो न क्तोऽपि तु यस्कथाविशेषमूलं सविस्तरं वेदे साक्षादुप- 


' लभ्यते तत्प्रसङ्गेऽपि तत्र तत्र स्थलविशेषे “पुराणेषु प्रसिद्धम्‌? इत्यादिवचनोपन्या- 


सेनैव सन्तोपः कृतः: | अरय सतोत्रस्य ड्वितीयचतुर्थसप्तमविंशसप्तविंशाष्टाबिंशपद्येषु 
& 
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श्रुतित्रयीशव्द्योरन्यतरस्य प्रयोगदर्शनात १सुप्राचीनत्वसाधकप्रमाणवाहुल्य- 
विरहेऽप्यर्वाचीनत्वविनिगमकहेत्वनुपलम्भाच कचित्कचित्साक्षाद्रेदाश्रितत्वमेव 
सिध्यतीति ١۱88688 प्रेक्तावताम्‌। एवं बहुपद्योपवणितविषयविस्तर- 
स्यागमपुराणेतिहासादेगृहीतत्वेऽप्यत्र कतिचित्पद्यानि वेद्मेवोपजीव्य विरचितानि 
प्रतीयन्त इति तन्मूलान्वेषणमिहः Raî | 


१ (अ) वैक्रमचतुद शशताब्दीपूर्वांध काले जैनश्रीसोमसुन्द्रसूरिविरचितायां 
युगादिदेवस्तुतौ श्रीशिठ्महिम्नःस्तोत्रस्यैकत्रिंशतः पद्यानामन्त्यान्स्यचरणसमस्यापूरणेनोप- 
योगो दश्यते। [ जैनम्रन्थावल्याः १३६ तमग्रन्थे २८० तमएप्डाबलोकनं FAAA] 
बुगादिदेवस्तुतिरचनाकालनिणये तु देवगिरी ययादवमहाराजकृषणदेवनामोल्लेख एव पर्याप्त 
साधनम. । 

(इ) विशत्यधिकेकादशशततमवैक्रमाब्दे भट्टारकगन्धध्वजादेशेन नीमाडप्रान्तान्त- 
गं तनम दादक्तिणतटस्थामरेश्वरदेवालये لود‎ ण मेकब्रिंशत्पद्यात्मकं श्री शिवमहिग्नःस्तोत्रमु- 
पलभ्यते | [ गोरचपुरात्प्रकाशितस्य 'कल्याण'-शिवाङ्गस्य ४६०-४७१तमप्रप्ठावलोकनं 
कतंव्यम्‌ | ] 

(3) वेक्रमदशमशताग्दीयमहाकविश्रीराजशेखरविरचितकाः्यमी मांसाया अष्टमाध्याये 
न्यायत्ैशेपिकी यताकिकप्रामाणकवण नावसरे “स किसामग्रीक ' इश्वर कर्ता ? इति 
qaqa: । निरतिशग्रेश्वयस्य तस्य कतृत्वमिति सिद्धान्तः । अन्न--? इतिग्रन्धसन्द्‌- 
aatia 

“किमीहः FE: स खलु किम्नुरायस्रिभुवनं 
किमाधारो धाता सजति किमुपादान इति ۱ 


,1 3 وروی ہیں ای یف ا 






saa aada हतधियः 
कुतरकोऽय' कांश्रिन्मुखस्यति मोहाय जगतः ॥ [४] 0” 
zía महिन्नःस्तो त्रस्थपञ्च 15578317 दश्यत [ गायकबाइप्राच्यम्रन्ध्मालायाः 
प्रथमग्रन्थस्य ३०तमे uw]! 
(ऋ) नवमशतान्दी यकाश्मी रिकभट्टजयन्तकृतन्यायमञ्जयां Wiles पुप्पदन्तप्रसङ्ग 
इत्थमुपलभ्यते-- “मनुना च पङ्भ्तिपावनध्वेनाधिगतत्याकरणो मीमांसकश्च aa 
afat ‘aa -व्याकुरुते वाचं यश्च मीमांसते गिरः-मिति। पुष्पद्म्तोऽप्याह-— 


रघुवरमिट्टलालशास्त्री ] श्रीमहि्नःस्तोत्रं वेदश्च 23 
तत्र 
प्रजानाथं नाथ प्रसभमभिकं स्त्रां दुहितरं 
गतं آ8ا‎ रिरमयिषुम्रश्यस्य वपुषा | 
धनुष्पाण यातं दिवमपि HATE 
त्रसन्तं तेऽद्यापि त्यज्ति न मुगध्याधरभसः ॥२२॥ 
इत्येतस्य पद्मस्य कि मूलमिति विचारोऽस्यास्मत्प्रस्तावस्य प्रथमो विषयः | 
अत्र श्रीमधुसूदनसरस्वत्यस्तावदाहुः— 
“शर एव तथाऽऽरोपितः | स चाद्रानक्षत्ररूपेण परिणत इति पुराणप्रसि- 
3:1” इति | 
aza क्रोधोत्साहबिशेष एवाद्रानच्षत्ररूपेण परिणत इति पुराणा*तरप्रसि- 
TET द्रष्टव्यम्‌ |” इति | 


we: शापेन देव्याः शिवपुरवसतेवन्यहं मन्दभाग्यो 

साम्यं वा जन्मना मे यदि सलकलिले मत्य लोके ame | 

स्निग्धाभिदु ग्थधारामलमधुरसुधाबिन्दुनिष्यन्दिनी भि: 

काम' जायेय वेयाकरणभणितिभिस्तूणमापूणकणः w इति | 

[ लाजरसकम्पनीप्रकाशितविजयनगरसंस्क॒तप्रन्थमालादशमग्रन्थन्यायमञ्नरीप्रथमभा- 
गान्ल्यपत्रस्थ ४ 44897 । ] 


(लू) amaai .पुष्पदन्तोक्तः्वेनोद्‌'टत॑ पद्यं इद्रे वाध्यापककी थेन संस्कृतवाङः- 
मयेतिहासे २२१तमणष्ठे ë gega इस्येतन्नाम वास्तविक न! و‎ 
“महिम्नःस्तवो नवमशताच्द्या नार्वाचीन: इति साधितम्‌ | 


तद्यदि केनचित्कविना पुष्पदून्तो्तिरूपेण विरचितं पद्य न्यायमञ्जरीस्थपुषप- 
दुन्तनाँमोहलेखमात्रसम्बन्धेनैत्र महिम्नःस्तोत्रस्यापि पुष्पदन्तकृतत्वन प्रसिद्धस्य HEAT 
स्माचीनतरत्वसाधने पर्याप्त प्रमाणसित्यङ्गीकतुं xed तदा कि नामापराद्वं गुणा- 
ब्यविरचितबृहत्कथायां तथैव प्रप्तेन पुषप्पदन्ताभिधानोल्लेखेन यावता महिम्नःस्तवो 
बहत्कथारचग्रितुगु णाह््यादपि रचितपूवे इति न साध्येत ? यतो जयन्तो दाहृतपद्य 
द्रव्याः शापेन शिवपुरवसतेश्रंशोऽहं سم‎ aen । af adele मे जन्म 
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“एवं हि पुराणेषु प्रसिद्धम-न्रह्मा स्वदुहितरं सन्ध्यामतिरूपिणीमा- 
लोक्य कामवशो भूत्वा तामुपगन्तुमुद्यत: 1 सा चायं पिता भूत्वा मामुपगच्छ- 
तीति लज्जया نپ‎ वभूव | ततस्तां तथा द्रष्ट्रा ब्रह्मापि मृगरूपं दधार | 5 
दृष्टा त्रिजगान्नियन्त्रा श्रीमहादेवेनायं प्रजानाथो धर्मप्रवतको भूत्वाप्येताद्ृशां जुगु- 
प्सितमाचरतीति महतापराधेन दण्डनीयो मयेति पिनाकमाकृष्य शर: प्रक्षिप्त: | 
ततः स ब्रह्मा त्रीडितः पीडितश्च सन्‌ मृगशिरोनक्षत्ररूपो बभूव ۱ ततः श्रीरुद्रस्य 
शरोऽप्याद्रानत्तत्ररूपो भूत्वा तस्य पश्चाद्भागे स्थितः |” इति च। 


अयमेव प्रसङ्गः श्रीमद्भागवते तृतीयस्कन्धे द्वादशाध्यायेऽनेन प्रकारेणोपव- 


णितो दृश्यते-- 


“वाचं दुहितरं तन्वीं स्वयम्भूहेरतीं मनः | 
अकामां चकमे क्षत्तः सकाम इति A: ATH |I २८ II 
तमधर्मे कृतमतिं विलोक्य frat सुताः | 
मरीचिमुख्या सुनयो विच्रम्भात्प्रत्यबोधयन्‌ ۱۱ २८ Il 


^. नेतत पूवः कृतं त्वद्ये न करिष्यन्ति चापर | 








भवेत्‌?_इत्यादि पुष्पदन्तो दन्तो वृहत्कथानिबद्धपुष्पद्न्तव्रृत्तानतेन पूणतया 


तथा [हि 


“पुध्पंदन्तमथाहूय श्र कुटीध्रूमविश्रमम्‌ | 

AMY शेलतनया दधती कोपपात्रकम्‌ ॥ ६० ॥ 
मर्त्यलोके جو‎ क्षिप्रमिति सत्या समीरिते 1...॥ ६१ ॥... 
कोशाम्बीवासिनः सुन्न जुत्रतामप्रजम्मनः 1 

प्रयातः सोमत्रत्तस्य पुष्पदन्तो महीतले ۱۱ {४ ॥ 
amaa: श्रतधरस्तथा AEA a: | 


asa 


101318501713138۰ नामभिस्त्रिमिरय्रते ॥ ७० 1” 
इति प्रथमतरज्ञे--- 


“निशायेति वचस्तस्य शनेः कात्यायनः कथास्‌ । 
सस्मार पुष्पदन्तो$इमिति संबिदमास्थितः ॥ ८ ॥ 


इति च द्वितीयतरङ्गे -कषेमेंन्द्कृतबृहत्कथामक्षययांम्‌_ 


संवदति | 





रघुवरमिट्टलालशाख्री ] श्रीमहिम्नःस्तोत्र वेदर پاپ‎ 


यत चवं दुहितरं गच्छेरनिग्रह्याङ्गजं प्रभु: ॥ 1 
तेजीयसामपि ह्येतन्न सुश्लोक्यं जगद्गुरो | 
यदूवृत्तमनुति2न. वे लोकः AAT कल्पते || 1۱۱ 

तस्मै नमो भगवते य इदं Ba रोचिषा | 

आत्मस्थं व्यञ्जयामास स धमं पातुमर्हसि 1۱۱ 

स इत्थं गृणतः पुत्रान्‌ पुरा दृष्टा प्रजापतीन्‌ | 
प्रजञापतिपतिस्तन्वं तत्याज त्रीडितस्तदा Il ३३ du? इति | 





था-- “इति देव्या हरो यावद्‌ वर्ति तावदुपागमत्‌ ॥ ४८ | 
प्रसाइवित्तकः शम्भोः पुष्पदन्तो गणोत्तमः ۱ 
न्यपेधि च प्रवेशोऽस्य नन्दिना द्वारि तिष्टता ॥ ४६ i 
निष्कारणं निषेधोऽय ममापीति कुतूहलात्‌ | 
अलक्षितो योगवशात्‌ प्रविवेश स AMAN xo ॥...... 

योगी भूत्वा प्रविश्ये पुष्पदन्तस्तदाश्टणोत्‌ ۱۰۱۱ 

जयायै वणितं तेन कोऽन्यो जानाति हि TA ॥ 

श्र्वेस्यानाययदू देवी पुष्पदन्तमतिक्रुधा ॥ ५६ Il 

aî भवात्रिनीतेति विह्वलं तं शशाप सा | 

माल्यवन्तं च विज्ञप्ति HIT ema गणम्‌ ॥ ५७ n” 

इति प्रथमतरङ्ग- 


“aa वररुचिर्जाति सुप्तोत्थित इवावद्त्‌ d 
a एव पुष्पदन्तोऽहं मत्तस्तां च कथां pa २४ d" 


इति च द्वितोयतरङ्ग-सोमदेवकृतकथासरित्सागरे ब्रृहस्कधामूलक एव लेखो 
दृश्यते | : 


अतो वृहत्कथोपवणितो भद्वजयन्तोदाहृतपद्चवततृत्वेनोपनिबद्धश्च पुष्पदन्तो 
महिग्नःस्तुतिकतुरभिन्न एवेति भेदुसाधकसामम्यभावेऽतश्यमेपितस्यम्‌ | 


एवमसौ सातवाहनसमकालिकगुणाब्यसमयाद्‌ gud जात इति स्थिते श्री- 
शिवमहिम्नःस्तोत्ररचनाकालः कीथोपदृ्शितसरण्यैवेदानीसुपसहस्रद्वथाब्दमितोऽधिकोऽपि वा 
भवेदित्यवदातम्‌ | 


CR 
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भट्रकुमारिलैस्तु “अपि वा. कारणाग्रहणे प्रयुक्तानि प्रतीयेरन!?'२ इति 
जैमिनीयमीमांसा सूत्रव्याख्यानावसरे5वादि-- 


“aq त्वेतदपि वा कारणाग्रहणे प्रयुक्तानि प्रतीयेरन्निति सूत्रम्‌ । 
अत्र सदाचारानुदाहृत्य त्रिवगंसिद्ध्यथ विचार्यते | तद्विपरीतसद्ीणव्यबहारिपु 
शिष्ेष्वप्यकारिवैद्यातुरवदविस्रम्भणीयचरितस्वात्‌ सम्भाव्यमानवेदमूलत्वाच धर्म- 
संशयं दर्शयित्वा “धर्मस्य शव्दमूलस्वादराव्दमनपेच्यःमिति पूर्वः पत्तः واج‎ 
“विरोधे त्वनपेन्तम'--इत्येतक्यायानुसारेण । सदाचारेषु हि दृष्टो ATR: 
साहसं च महतां प्रज्ञापतीन्द्रवसिष्ठविश्रामित्रयुधिष्िरक्रप्णद्रेपायनभीप्म- 
श्ृतराष्ट्रवासुदेवाज्ञुनप्रश्रतीनां वहूनामद्यतनानां च | 


“प्रजापतेस्तावत्‌ | '्रजायतिरुपस NRA दुदितरम' इत्यगम्यागमनरू- 


पादधम्माचरणाद्धमव्यतिक्रम: |  इन्द्रस्थापि......(प्र० १२८)......... अद्यत्वे- 
ऽप्यहिच्छत्रमथुरानिवासिब्राह्मणीनां सुरापानम्‌ ।......उदीच्यानाम्‌ । ......दात्ति- 
णात्यानाम्‌।... ... उभयेषाम्‌ ।... ...इति नैवञ्जातीयकमिश्रसदाचारधर्मत्वाध्यवसा- 
नसम्भवः ।...... (प्रः १२४)..... .तस्मान्निर्मूलत्वादनपेक्षाणि शिष्टाचरणानि | 


“इति प्राप्तेऽभिधीयते “अपि वा कारणाग्रहणे प्रयुक्तानि प्रतीयेर्राज्ञति। 
“ट्रष्टकारणहीनानि यानि कमाणि साधुभिः | 
(प्र १३०) प्रयुक्तानि प्रतीयेरन्‌ धमत्वेनेह्य तान्यपि Il 
शरीरस्थितये यानि सुखाथ वा प्रयुञ्जते | 
अर्थार्थं वा न तेष्वस्ति रिष्टानामेव धमधी:। 
; धमत्वेन प्रपन्नानि 882086 तु कानिचित्‌। 


वैदिकैः कठसामान्यात्‌ ` तेषां धमं त्वमिष्यते ا١‎ 


२ .वाराणसीयसंस्कृतम्रन्थमालायां प्रकाशिते कुमारिलतन्त्रवातिके पूवमीमांसा- 
` प्रथमाध्यायठृतीयपादृसप्तमसूत्रव्याल्यानं १२७--१३४तमेषु ISG द्रष्टव्यम्‌ | 





रधुवरमिट्टलालशाख्री ] श्रीमहिन्नःस्तंत्रं quu o 
(प्रः १३३ )......“यत्तु 'प्रजापतिरुपसमभ्येत्‌ स्वां दुहितरंम' 'अहल्यायां 
मैत्रेय्यामिन्द्रो जार आसीत” इत्येबमादिदशंनादितिहासदशनाच्च शिष्टाचारेषु 
धमोतिक्रमं पश्यद्भिः शिष्टाचारप्रामाण्यं दुरध्यवसानमिति । तत्रोच्यते 
` “श्रृतिसामान्यमात्राद्रा न दोषोऽत्र भविष्यति | 
मनुष्यप्रतिषेधाद्दा तेजोबलवशेन वा ॥ 


यथा वान विरुद्धत्वं तथा तद्‌ गमयिष्यति 11’ 


“प्रजापतिस्तावत प्रजापालनाधिकारादादित्य एवोच्यते | स चारुणोद्य- 
वेलायामुद्यन्नषसमभ्यैत्‌ सा तदागमनादेवोपजा( प्रर १३४. )यत इति 
तदूदुहतृत्वेन व्यपादश्यते तस्यां चारुणकिरणाख्यधीजनित्षेपात्‌. सतरीपुरुषयो- 
गवढुपचार:।” इति। 

इत्थं भट्रपादैरस्याः प्रसिद्धकथाया मूलत्वेन “प्रजापतिरुषसमभ्यैतस्वां 
दुहितरम्‌” इत्यादिका श्रृतिरुपन्यरता | 


सा चेयं ताण्ड्यमहान्राह्मण एवमाम्नाता-- 


३ “ प्रजञापतिरुपसमध्यैत्‌ स्वां दुहितरं तस्य रेतः परापतत्‌ तदस्यां رہ‎ 
z णादिदं मे मा 8ج‎ तत्सदकरोत पशूनेव ।' इति।' 


भट्रपादोक्तसमाधानमूलमपि तत्रैवेत्थं श्रयते-- 


४ “arî त्रिरात्रो ००० (Fo ५७१) । त्रयो गन्धर्वाः... AAT घर्मास उषस 
सचन्ते ॥२॥ अर्निरुषस - सचते areca ˆ~ सचतेऽसावादित्य उषस “~ 
सचते ॥३॥ ( प्र०५७२ ) । त्रीणि मिथुनानि तान्येषः॥४॥ (To ५७३) I? इति | 

इयं कथा शाखान्तरेष्वपि श्रयते | तथा हि — 


Ac = لپ سے‎ OR SOMO a U e کی‎ कमी 


३ कलिकातीयबिब्लियोथेका-इण्डिका-संस्करणे 81127156110181 प्रथमभाग- 
(5।२।१०)गतः सन्दर्भ: ४८६तमपृष्ठ द्रष्टव्यः | र व 


[अस्यामित्यरस्य प्रथिब्यामिति | अश्रीणादित्यस्थापचदिति । मा दुषदित्यस्थ 
दुष्ट मा भूदिति चार्थो چیہ‎ إ١‎ ME 


४ यथोक्तस्य तोण्ड्यव्राह्मणस्य द्वितीयभागे। [ सचत सेबत । ] 
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x “प्रजापतिह वै स्त्रां दुहितरमभिदध्यो । दिवं वोपसं वा मिथुन्येनया 
स्यामिति ताः aaya ॥१॥ तदू वे देवानामाग आस । ¥ نوع‎ eat 
दुहितरमस्माक.* स्वसारं करोतीति ॥२॥ ते ह देवा ऊचुः | योऽयं देवः पशूना- 
मीष्डेऽतिसन्धं बाऽअयं चरति य इत्थ - स्वां दुहितरमस्माक ` स्वसारं करोति 
विध्यममिति त ~ रुद्रोऽभ्यायत्य विव्याध तस्य सामि रेतः प्रचस्कन्द ded 
तदास ॥,३ ॥ तस्मादेतटृषिणाभ्यनूक्तम्‌। पिता यत्‌ स्वां दुहितरमधिष्कन दमया 
रेतः सञ्जग्मानो निषिन्नदिति तदाञ्निमारुतमित्युकथं तस्मिंस्तद्‌ ञ्याख्यायते यथा 
तदू देवा रेतः प्राजनयंस्तेषां यदा देवानां क्रोधो व्यैदथ प्रजापति मभिपज्यंस्तस्य 
त~ शल्यं निरङ्न्तन्त्स वै यज्ञ एव प्रजापतिः ॥2॥ ते ETI: | उपजानीत यथेदं 
नामुयासत्‌ कनीयो हाहुतेयथेद ˆ स्यादिति gu" 

—szfa शातपथनत्राह्मणस्य प्रथमकाण्ड [ पट्ठप्रपाठक द्वितीयत्राह्मण ] सप्तमा- 

ध्याये चतुथत्राह्मणं | 

“योऽयं देवः पशूनामीष्टः स 'पशूनाम्पती रूद्रः’ इति प्रथमकाण्ड 
एब पष्ठप्रपाठकीयप्रथमत्राह्म णे [ सप्तमाध्यायगतठ्तीयत्राह्म णे ] यो aa सविता 
स॒ प्रजापतिः इति च द्वादशकाण्ड द्वितीयप्रपाठकीयद्वितीयत्राह्मणस्य 
[टुती याध्यायगतपञ्चमब्राह्मणस्य] प्रथमकण्डिकायां शतपथत्राह्मण एवोक्तम्‌ | 

एबमेव-- 

a “1188 स्वां दुहितरमभ्यध्यायट्‌ | दिवमित्यन्य आहुरुपसमित्यन्ये | 
aa भूत्वा रोहितं भूतामभ्यैत्‌। तं देवा अपश्यन्नकृतं वे प्रजापतिः 








x [ प्रजापतिः प्राणपिण्ड-लोक-काल-यज्ञात्मा अभिध्यातवान्‌ | लोकात्मना 


fa कालात्मनोपसं प्राणपिण्डात्मना ऋत्षभ्यों मृगो रोहितं रोहिणी नाम नचत्रं यज्ञात्मना वा- 
चम्‌ ॥-१ || तद्‌ दुहितृगमतं देवानां चेतसि अपराधो बभूव dp २ ۱۱ अतिसन्धं aat- 
दामतीत्य | विध्य इमं ताडय इपुणा। adai यस्मात्तथेव || २ | ऋषिणा मन्त्रेण | 
afama अधिस्कन्नः | सङ्गतः सन्‌ sai प्रथिव्यां यदू रेतः अभिपिक्तवान्‌ [ निषे- 
कमकरोत्‌ ] Il ४ ॥ यदिद्मिपोरनोकं यज्ञरसविलिक्तं तदू यथा न سو‎ स्याद्‌ यथा 
च प्रधानाहुतेनं महत्‌ स्यात्तथोपाग्रं जानीतेति ॥ + ॥ ] 

६ [ ऋश्यं सविशेषः ( अमर० २।४।१० )। रोहित भूता लोहितं प्राप्ता 


Um an 





A 


+ 


A ~न A 0 LT दश्च 
श्रीरघुत्ररमिट्टलालशाखी | ` श्रौमहिञ्नःस्तोत्रं वद < 


करोतीति | ते توعقه‎ य एनमारिष्यत्येतमन्योन्यस्मिन्नाविन्दंस्तेपां या एव 
घोरतमास्तन्ब आसंस्ता एकधा समभरंस्ताः सम्श्रता एप देवोऽभवत्‌। तदस्यैतद्‌ 
भूतवन्नाम। भवति d स॒ योसस्यैतदेवं नाम वेद्‌। तं देवा अन्रुबन्नयं वै 
प्रजापतिरक्रतमकरिमं विध्येति। स तथेत्यत्रबीत्‌। स वे वो वरं gum इति 
वृणीष्वेति | स एतमेव वरमवृणीत पशूनामाधिपत्यम्‌। तदस्येतत्पझुमन्नाम | 
WA भवति योऽस्यैतदेबं नाम वेद्‌ | तमभ्यायत्याविध्यत्‌। स विद्ध ऊध्वं 
उदप्रपतत्‌। तमेतं ہو‎ इत्याचक्षते य उ एव TIT: | सउएवसया 
रोहित्‌ सा रोहिणी। यो ख्वेषुस्चिकाण्डा। सो एवेषुस्त्रिकाण्डा। agi इदं 
प्रजापते रेतः सिकतमधावत्‌ तत्‌ सरोऽभवत्‌। ते देवा अन्रुवन्‌ मेदं प्रजापते रेतो 
दुपदिति | TAIT मेदं प्रजापते रेतो दुषदिति | तन्माठुपमभवत्‌। तन्माढुषस्य 
agaa agi ह वे ahaz यन्मानुपम्‌। तन्माढुषं सन्मानुपमित्याचत्षते 
परोक्षेण। परोचप्रिया इव हि देवाः ॥ < (३३) ॥ 





ऋतुमती - -जातेत्य्थः । अभ्येत MITE - प्राप्तवान्‌ | अकृतं वे अकतव्यमेव निपिद्धाच- 
-रणम्‌ । आरिष्यति आत्ति प्रापयितुं va: | ऐच्छन्‌ अन्वेषणं कृतचन्तः । एतं प्रजाप- 
तिघातरकं नालभन्त त्वं हन्तुं शक्तोपि त्व हन्तुं शक्नोषीति परस्परं دج‎ एकैकस्य शक्तिराहित्यं 


-निश्चितवन्तः। aay देवेषु या एव काश्चिद्‌ घोरतमाः तन्वः अव्युम्ाण शरीराण्यासन्‌ ताः 


सर्वा मेलयित्वैकमेव शारीरं . कृतवन्तः 1 -ता- एकत्वेन सम्पादितांः- सत्यः | एप इति 
हस्तेन प्रदृश्य रुद्रोऽभिधीयते । भूतपतिरिति भूतवन्नाम | अथ तेन रुद्रेण सह देवानां 


संवादं दृशयति-हेः रुद्र अयं प्रजापतिः- अकुतम्‌ अकः निपिद्वाचरणं कृतवान्‌ 


qund विध्य बाणेन प्रहरेति । स रुद्रः तद्ङ्गीकृत्य उत्कोचत्वेन पशूनामा- 
fara कृतवान्‌। तस्मात्कारणादस्य wea एतत्‌ लोकप्रसिद्धं पशुपतिरित्येताइशं 


"पशुशब्दोपेतं नाम ٭"٭۔‎ | स रुद्रः | अभ्यायत्य बाणयुक्तं धनुरभित erect 


्रजापतिभविध्यत्‌ )suxauiüeq: स प्रजापतिः fee: सन्‌ FHT: उद्प्रपतत्‌ و‎ 
णोत्पतनमकरोत्‌ | तमेतम॒र्पतितम्ृश्यस्रगरूपं प्रजापतिमाकारो इष्टवा सवे एव एते जनाः 
wa इत्याचक्षते रोहिण्याद योनेत्तंत्रयोमध्येऽवस्थितं ATA कथयन्ति | नचत्ररूपेण 
निष्पन्न इत्यथः | यस्तु रुद्रः Anal wnat स आकाशे इश्यमानो लोकप्रसिद्ो 


:मृंगव्याध आसीत्‌ 1. या -दुहिता रक्तवेर्णा ait: सा इयमाकाशे रोहिणीनक्षत्रस- 
भुत । या. तु wq vp Aart. इषुः - त्रिकाण्डा-/अनीक शल्यः तेजसम्‌’ इति-अवबव- 


9 
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--इत्येतरेयत्राह्मणस्य ठृतीयपश्चिकायां तृतीयाध्याये नवमः खण्ड: | 


उद्धृतेष्वेपु BAY वाक्येष्वैतरेयत्राह्मणोक्तकथैव महिम्नःस्तोत्रस्थद्वार्विश- 
पद्यमूल भूतेत्यसन्दिग्धत्वेन प्रतीयते ५शव्दानामपि सविशेषसंवादात | 


सन्त्रन्राह्मणात्मकवेदे तु न केवलं त्राह्मणभागेऽस्याः कथाया वर्णनमुपलभ्यते 
यावन्मन्त्रभागेऽप्यस्या 8ج188‎ स्वरूपं दृश्यते। तथा ह्युस्वेदसंहितायां 
दशममण्डल एकपष्टितमसूक्ते- 


= “प्रथिष्ट यस्य वीरकर्ममिषणद्नुष्टितं नु नयो अपौहत | 
पुनस्तदा बृहति यत्कनाया दुहितुरा अनुश्रतमनवा ॥ ५ ॥ 
मध्या यत्कर्त्वमभवदभीके कामं कृण्वाने पितरि युवत्याम्‌ | 
मनानग्‌ रेतो जहतुर्वियन्ता सानो त्तिपिक्तं सुक्रतस्य योनो ॥ 


त्रयोपेता सेव लोकप्रसिद्धा zu: बाणोऽभत्रत्‌। अथ Ha दशयति--म॒गरूपेण 
प्रजापतिना uz तो A सिक्तं तदेतद्तिबहुत्वाद्‌ भूमौ पतितं सत्‌ प्रवाहरूपेणा- 
धावत्‌ | तञ्च कर्चि्नन्नदेशेऽत्रस्थाय प्रौढं सरोऽभूत्‌। ते देवा एवमन्नुवन्‌ sem 
रेतो दुश्मस्एश्यं मा भूदिति | तस्माद्दोषरह्ितस्य रेतसो मादुपमिति नाम सम्पन्नम्‌ | 
तदू वस्तुतो देवाचारेण दोषरहितत्वान्मादुषमेव परोक्षेण नामना व्यवहर्तव्यमित्यभिप्रेत्य 
वणन्यः्ययेन मानुपमित्याचक्तते ब्राह्मणक्षत्रियादिशरोरम्‌ ۱ लोके हि देववत्पूज्या उत्तमाः 
पुरुपाः प्रत्यक्षे मातापितृनिर्मिते देवदृत्तादिनान्नि प्रीति न कुवन्ति किन्तु “उपाध्याय: 
“आचायः? “स्वामी? इत्यादिके मातापित्रादीनामक््लसत्वेन परोक्षे नान्नि प्रीति कुर्वन्ति | 
तस्मात्परॉच्षत्वाय नकारप्रत्तेपो युञ्यते ॥ & ॥ ] 





७ ‘RHA “ऋश्यस्य वपुषा’ 'सपत्राकृतं दिवं यातम्‌’ 'मृगव्याध-! इति 
महिम्नःस्तोत्रे gna शब्दानां यथाक्रमं मूलभूता 'रोहितं भूतां [ या -रोहित्‌ सा 
रोहिणी |? “ऋश्यो yar ‘a fag उध्वं उद्प्रपतत” ‘ana: इत्येतरेयव्राह्मण- 
गता एवं शब्दा न तु श्रृत्यन्तरगताः पुराणादिगता 3881112278 


सिध्यति ! 


= [aa प्रजापतेरेषणवद्वीरकमं (येन रेतसोत्पन्ना वीरा अवन्ति arem . रेत 
इत्यर्थः) प्रथितमासीत्‌ तदू रेतः प्रजापतिनाअप्यार्थं निषिक्तं भरेभ्यो नेठृभ्यो à 
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पिता यत्‌ स्वां दुहितरमधिष्कन्‌ क्ष्मया रेतः संज्ग्मानो नि FAT | 
स्वाध्योऽजनयन ब्रह्म देवा वास्तोष्पतिं त्रतपां निरतक्षन्‌ ॥ ७॥” इति | 


अथववेदसंहितायां नवमकाण्डस्थदशमसूक्तान्तःपातिद्वादशमन्त्रे पितुः 
5 ` S 
सकाशाद्‌ दुहितुर्गर्भाधानवचनं मूलतोऽस्याप्यर्थेस्य द्योतकत्वेनाङ्गीकतु' शक्यते | 
यथा-- 


"eter: पिता जनिता नाभिरत्र बन्धुना माता प्रथिवी महीयम्‌ | 
उत्तानयोश्वम्वोयोनिरन्तरत्रा पिता दुहितुर्गभमाधात्‌ ॥ 22 07 इति | 


ऋक्संहितायां तु प्रथममण्डलीयचतुःपष्टचघिकशततमसूक्तेऽस्य 
मन्त्रस्य पाठ एवंरूप उपलभ्यते 


Cana पिता जनिता नाभिरत्र बन्धुर्मे माता प्रथिवी महीयम्‌ | 
उत्तानयोश्रम्वोयोनिरन्तरत्रा पिता दुहितुगभेमाधात॥ ३३ ॥” इति | 


c e ~ 8 
एवमस्माभिमहिम्न:स्तोत्रस्थस्य द्वार्विशपद्माथस्थ वेदमूलकत्वं सुस्पष्टतया 
प्रदर्शितम ۱ 


भ्यो वा हितो रुद्रोऽपाहति। पुनस्तद्‌ रेतः aia उस्खिदति ( उद्गमयति पुरुपाकारेण 
स्वयसुत्पन्नः सन्‌ ) यद्‌ रेतः कान्तायाः स्वपुत्र्याः ( तस्यामित्यर्थः । प्रजापतिना ) आसीदनु- 
शृतम्‌ । कीदशो रुद्रः । अन र्वान्यस्मिनरप्रत्यृतः | “प्रजापतिवें स्वां दुहितरमभ्यध्यायद्‌ 
दिवमिध्यन्य आहुरुपसमित्यन्ये” इति AH ॥ x ॥ यथेच्छं कुर्वाणे पितरि 
प्रजापतौ gai डुहितर्यषसि दिवि वा तयोमंव्येऽन्तरिच्मध्ये वा समीपे यत्कर्माभवन्मिथ्चु- 
नीभावाख्यं agit मनानगरपं रेतस्त्यक्तवन्तौ । कि Hai! वियन्तो परस्परः 
मभिगच्छुन्तो । प्रजापतिना समुच्छिते स्थाने यज्ञस्य योनौ निपिक्तमासी दित्यिथः ॥ ६॥ 
पिता प्रजापतिय दा स्वां दुहितरं Rag asemaa तदानीमेव पृथित्या सह सङ्गः 
च्छुमानः प्रजापतिरस्मिंज्लोके रोहितो भूत्वा रेतो नि पिज्ञत्‌ निपेकमकरोत्‌। “तामः 
श्यो भूवा रोहितं भूतामभ्यैत्‌” इति AMA । तदानीं gena: सुकर्माणो वा 
देवा AFET ifs तदू ब्रह्मेति तदाह । यज्ञवास्तुस्वामितं घतस्य कर्मणो रक्तः 
Sega: TIF (रुद्र) समुदपादयन्‌ । यज्ञवास्तुस्वामित्वं جج‎ कर्मरत्तकल्वेन 
Peer painon] = 89] JAGADGURU VISHWARADHYA 
SHANA SMHASAN JNSNAMANDIR 
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JHA COMMEMORATION: VOLUME { Re M. SŘASTRI: 
अधुना ٣5855۱۰183۵678۲۳ प्रस्तूयते | ते. च परद्ये-- 


HARE सोमस्त्वमसि पवनस्त्वं हतवह- 
स्त्वमापस्त्वं व्योम त्वमु धरणिरात्मा त्वमिति च | 
परिच्छिन्नामे्रं खयि परिणता विश्वतु गिरं | 
न Rae तत्त्व वयमिह तु यत्‌ त्वं. न भवसि ॥२६॥ इति 1 
भवः शवों रूद्रः TIRT: सहमहां- 

स्तथा भीमेशानाविति यदरभिधानाष्टकमिदम्‌ | 

अभुष्मिन प्रत्येकं प्रविचरति देव श्रतिरपि 

प्रियायास्मै धाम्ने -प्रविहितनमस्योऽस्मि भवते ।।२८॥। इति च। 


अत्र प्रथसपद्यव्यारूयानाचसर-— 


“एते चाष्टौ श्रीरुद्रमूर्तित्वेनागमप्रसिद्धा वच््यमाणभवादिनामाष्टकसहिता- 
अतुश्येन्ता नमोन्ता अष्टौ मन्त्रा भवन्ति ते गुरूपदेशेन ज्ञातव्याः |^ एतदष्ट- 
मूर्तित्वं चान्यत्राप्युक्तम्‌- 


“त्तितिहुतवहच्तेत्रज्ञाम्भःप्रभञ्जनचन्द्रम- 
स्तपनवियदित्यंष्टौं मूर्तीनेमों भव freu । इति 


तेन सवात्मकमपि.त्वामकाँद्यष्टमात्रमूति वदन्तीत्यथः 1” इति। . 
एवमेव ड्वितीयपरव्याख्यानोपक्रमे- । 
“(१) श्रुतिवेंद: प्रविचरति प्रकर्षेण बोधकतया चरति ।:. वतत gA 
अपिशब्दात्‌ स्म्रतिपुराण[गमादिकमपि | (२) अथवा प्रणव इवामुष्मिन्नप्रि او‎ 
प्रविचरतीति योज्य़म्‌ | ययप्यष्डाध्यायार्थकाण्डे ۱806.08 
तथापि 18.1161886 तन्नामत्वेऽपि न भगवन्नामत्वव्यांघातंः । ` (३) 61 
अम॒ष्मिन्नामाष्टके देवानां ब्रह्मादीनामपि श्रुतिः ARA प्रविचरति सावधान- 
तया ada | इतिं, “महता .महच्छव्देन'सहः aad इति सहमहान WEISS: 
तथैवागमप्रसिद्रः।” इति च-- "3 3 } 


| ~" O NITE tib adum 








श्रीरघुवरमिट्ठुज्ञालशास्रो ] : ` श्रीमहिन्नःस्तोत्रं वेदश्च . . - ux. 
--श्रीमघुसूदनसरखत्य .आहुः-। - 


तत्रागमशास्त्रत्रमाणितो5यमथ इत्येतस्मिन. विषये. श्रीसायणाक्षार्यां अप्य- 
थववेद्संदिताया एकादशकाण्डगतद्वितीयसूक्तस्थप्रथममन्त्रस्य* भाष्ये-- 


“एतदादिसूक्तत्रयेण भोमान्तरिक्षाययुत्पातदोपनिवृत्तये अंष्टंमूर्तिमेहादेव: 
TR | ताश्च पारमेश्वर्याः मूतय: आगमिकेरेवमनुक्रान्ता:-_ 


‘ma? ` पशुपतिं جو‎ रुद्रं भव“मथेश्वरम* । ` 
महादेवं च भीमं“ च'इति । | 


“तासामुस्पत्तिः शतपथव्राह्मणे TERS 'असद्ठा इदमग्र. आसीत? [६।१। 
१।१] इत्यादिना प्रपञ्भिता ۱ .तत्र स्रष्टयादौ भवति Tee. जगदिति भवः 
श्रृणाति सर्वे जगद्धिनस्ति اجوہ‎ इति शावः |. स्थितिकालवर्तिनीनामन्यासां 
मूर्ततीनामुपसङमप्रहाय स्रृष्टिसंहृतिकारिण्यौ आद्यन्तवर्तिन्यौ परमेश्वरस्य मूर्ती 
निर्दिश्येते ।” 


s इत्याहुः | 
एतदेवेशमूत्येष्टकमधिक्रत्य कविकुलगुरुः श्रीकालिदासोऽभिज्ञानशाङुन्तला- 
` ख्यनाटकं प्रारिप्सुः “या सृष्टि: स्रष्टुराद्या”--इत्याद्याशिषं प्रयुयुजे | तद्व्याख्याने 
च राघवभद्र:-- 


“धराम्भोऽग्निमरुद्व्योममखेशेन्द्रकमूर्तिभिः ۰ 
इत्यादिसमासयुक्रितमुपन्यस्तवान्‌ | एवमेव रघुवंशद्वितीयसरस्थस्य “अवेहि 

मां किङ्करमष्टमूर्तेः”--इत्यस्य पञ्चत्रिंशापद्यांशास्य सञ्जीवन्या मल्लिनाथः 
“प्रथिवी सलिलं तेजो वायुराकाशमेव च | 
सूर्याचन्द्रमसौ सोमयाजी चेत्यष्टमूतय: ॥? 


——— 


३ स चाथवेणमन्त्रः- 








te 





hat n EN و‎ 
भवाशवौं wed aie यातं भूतपती पशुपती नमोः 9 

34 
प्रतिहितामायतां मां `वि are मा नो हिसिष्ट .हिपंदों भाः चतुष्पदः ॥ ३ ॥ 


I gfi 
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— fà यादववचनमुदलिखत | 
शिवपुराणे तु शतरुद्रसंहिताया द्वितीयेऽध्याये 
“नन्दीश्वर उवाच-- 


A, तात महेशस्यावतारान्‌ परमान्‌ प्रभो | 
सवकार्यकराँल्लोके स्वस्य सुखदान्‌ मुने ॥ १ ॥ 

तस्य शम्भोः परेशस्य HAERA जगत्‌ | 

तस्मिन्‌ व्याप्य स्थितं विश्वं सूत्रे मणिगणा इव ॥ २॥ 
शवा? भवरस्तथा रुद्रर उग्रो भीमः पशोः६पतिः | 
ईशानश्च महादेवो“ मूर्तयश्चाष्ट विश्रुताः ॥ 3 Il 

भू स्यम्भो shia मरुद्‌ व्योम “च्ेतरज्ञा क शनिशाकराः ¢ | 
अधिष्ठिताश्च शार्वाच्चैरष्टरूपैः शिवस्य हि ॥ ४ ॥ 

धत्ते चराचरं विश्वे रूपं विश्वम्भरात्मकम्‌ i 

शाङ्करस्य महेशस्य TARR निश्चयः ॥ ५ Il 

सञ्जीवनं समस्तस्य जगतः सलिलात्मकम्‌ | 

भव इत्युच्यते रूपं भवस्य परमात्मनः ॥ ६ ॥ 
बहिरन्तजंगद्‌ विश्वं बिभर्ति स्पन्दते स्वयम्‌ | 

उम्र इत्युच्यते सद्भी रूपमुग्रस्य सत्प्रभोः || Il 
सर्वावकाशदं सर्वव्यापकं गगनात्मकम्‌ | 

रूपं भीमस्य भीमाख्यं भूपव्रन्दस्य भेदकम्‌ ۱۱ ८ Il 
सर्वात्मनामधिष्टठानं सवच्तेत्रनिवासकम्‌। 

रूपं पशुपतेज्ञेयं पशुपाशनिक्रन्तनम्‌॥ ۶ ॥ i 
सन्दीपयञ्जगतसवं दिवाकरसमा ह्वयम्‌ | ; 
इशानाख्यं महेशस्य रूपं दिवि विसपति॥ १० Il 
आप्याययति यो विश्वमम्रतांशुर्निशाकर: | 
महादेवस्य तद्‌ रूपं महादेवस्य चाहयम ॥ ११ ॥ 
आत्मा तस्याष्टमं रूपं शिवस्य परमात्मनः । 
व्यापिकेत रमूत्तीनां विश्वं तस्माच्छिवात्मकम्‌ ॥ १२ || 








श्रीरथुवरमिठ्ठलालशाख्री ] श्रीमहित्नःस्तोत्र वेदश्च v 
शाखाः पुष्यन्ति I TARA 8۹15 
azza वपुर्विश्वं पुष्यते च शिवाचनात 112311 
यथेह पुत्रपौत्रादेः प्रीत्या प्रीतो भवेत्पिता | 
तथा विश्वस्य सम्प्रीत्या प्रीतो भवति शङ्करः ॥१४।॥ 
क्रियते यस्य कस्यापि देहिनो यदि faze: | 
अष्ठमूर्तेरनिष्टं तत्कृतमेव न संशयः ۱ 
अष्टमूर्त्यात्मना विश्वमधिष्ठायास्थितं शिवम्‌ i 
भजस्व सवभावेन रुद्रं परमकारणम्‌ ٣٣ 


—इत्येबंरूपं शिवनामाष्टकमूत्येष्टकयोर्विवरणं दृश्यते | 
१०बौधायनधर्मसूत्रे ( बोधायनस्म्रतो ) द्वितीयप्रश्नगतपञ्चमाध्याये- 

“ओं भवं देवं तपयामि ॥५७॥ ओं शार्वं देवं तर्पयामि ॥५८॥ ओमीशानं 
देवं तपयामि ॥५.४॥ ओं पशुपतिं देवं तपयामि ॥६०॥ ओं रुद्रं देवं तर्पयामि 
॥;१॥ itga देवं तपयामि ॥६२। ओं भोमं देवं तपयामि ॥३३॥ ओं महान्तं 
èa तपयामि ١١ 


“ओं भवस्य देवस्य Ta तपयामि ॥३५॥ ओं Te देवस्य पत्नीं तपयामि 
Nig ओमीशानस्य देवस्य wai तपयामि ॥६७। आं पशुपतेदेवस्य पत्नी 
तपयामि ॥६८॥ ओं रुद्रस्य देवस्य पत्नी तपयामि isl ओसुम्रस्य देवस्य 
पत्नीं तपयामि ॥७०॥ ओं भीमस्य देवस्य पत्नीं तर्पयामि ॥७१॥ ओं महतो 
देवस्य पत्नी तपयामि ॥७२ 


“ओं भवस्य देवस्य सुतं तपयामि ॥७३॥ ओं ada देवस्य gd 
तर्पयामि ॥७४॥ ओमीशानस्य देवस्य تج‎ तपंयाभि ॥७५॥ ओं पशुपतेदेबस्य 
स्रुतं तपयामि ॥७६॥ ओं रुद्रस्य देवस्य सुतं तपयामि ॥७५॥ ओसुम्रस्य देवस्य 





१० बोधायनधम सूत्रं गोविन्दृस्वामिविवरणोपेतं ( महीसुरीयबिडिलिओथेकासंस्कता- 


गत-चतुस्त्रंशाङ्के प्रकाशितं ) २३४-२३६तमएप्ठेपु द्रष्टव्यम्‌ | पुण्यपत्तनस्थानन्दाश्रम- 
संस्कृतम्रन्थावलाव£चत्वारिशम्रस्थाक्ृतया प्रकाशिते ‘adi aga बोधायनस्मुतिर्वा 
२४४-४ KAHIT एव्या | 
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सुतं तर्पयामि ॥७८॥ ओं भीमस्य देवस्य सुतं तपयामि ॥७९॥ ओं. महतो देवस्य 
gd तपयामि ॥८०॥।” 


इत्येते तपणमन्त्रा: प्रणवव्याद्गतित्रयसावित्यात्मकपन्नत्रह्मयज्षेभ्यों द्वारविंश- 
सूत्रे प्राप्तोल्लेखेभ्यो5नन्तरमनुक्रान्तस्य देवतातपणस्यान्तःपातिनो दृश्यन्ते । 

एष्वागमपुराणसूत्रवाक्येपु भव-शर्वेशान-पशुपति-रुद्रोग्र-भीस-महादेवेति 
नामानि महिम्नःस्तो त्रस्थक्रमभेदेनोपलभ्यन्ते | 


११एवमेव हिरण्यकेशिग्रह्मसूत्रे द्वितीयप्रश्ने तृतीयपटले5प्रमुख ण्डेडपि-- 

“व्याह्ृतिपयन्तं कृत्वोदनानभ्याह्ृत्य Bella | भवाय देवाय स्वाहा । रुद्राय 
देवाय स्वाहा | शर्वाय देवाय स्वाहा | इशोनांय देवाय स्वाहा। पशुपतये देवाय 
स्वाहा sma देवाय स्वाहा. | भीमाय देवाय स्वाहा | wad देवाय 
स्वाहा | इति İl ६ Il | | 


18 a 


£ . “अथ पत्न्योदनस्य़ Wed जुहोति | भवस्य देवस्य qe स्वाहा-। 
SUE بت‎ 
रुद्रस्य देवस्य. पत्न्य स्वाहा | शवस्य देवस्य جب‎ स्वाहा | इंशानस्य देवस्य 
E: 
पत्न्य स्वाहा | IAT पत्न्य स्वाहा । उग्रस्य देवस्य पत्न्ये स्वाहा. ۱ 
देवस्य FT स्वाहा । महतो देवस्य पत्न्य स्वाहा । इति ॥ ७ Il” 
इति शॉलगव [ शूलगवो रुद्रस्तदेवताके ] कमणि [ “अटष्टाहुती 


Sh 
ज़राव]दनस्य ` Beller’, इत्यादिमातृदत्तठ्याख्यानुसारेण ...ہدز‎ 
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7ेषत्युम्र-भीमःभमंहादेवेति नामानि भिन्नक्रमाण्येव हृश्यन्ते। os fee 


अनन्तरोक्तोभयग्रन्थगतभवादिविषया मन्त्रा मूलतः कस्मिन्वेदे क 
gea आसन्निति ज्ञातुं. न- - शाक्यतेऽद्यावधिप्रकाशितवेदमन्थेष्वेषामनु- 
SST .. j Co Chw pipan 
FF: तंदेवमस्मदन्वेष॑णगोचरे हिरण्यकेरिगृह्यसूत्रे बोधायनधर्मसूत्रे 6,8 
का त्.क्रापिभ्महिश्न:स्तोत्रपद्ययोमूलं वतते qa तत्र आप्रभवादिनामसु. क्रममेददर्श 
FERRET साक्षाच्छुतिशव्दस्येव प्रयोगदर्शनाच سو ج۱۰۰‎ 





Poel 4 ५ “डात्टर जे० تج‎ इत्यनेन सम्पादितं वियेन्नानगर्यामर्फ़ेइहोल्डेर्‌ a 


१८८३ तमखिताव्दे प्रकाशितं हिरण्यकेशिगृह्मसूत्रं ७०-७१ 'तमषष्ठयोद्र व्यम्‌ | ˆ ˆ ` 


i : 
Re 





श्रीरघुवरमिठ्टलालशाखी ] श्रीम हिन्नःस्तोत्रं वेदश्च ५७ 


न च श्रीमधुसूदनकृतश्रुतिशव्दव्याख्यानत्रयमध्यादाद्यान्त्ययोर्विकल्प- 
योरन्यतराश्रयणे प्रक्तार्थस्य श्रुतिमूलत्वानपेत्षतया पुराणादिमूलत्वमेव किं नेष्टं 
स्यादिति वाच्यं भश्रुतिरपी-'त्यत्र कैमुतिकन्यायेन मन्थान्तरापेक्षया परमप्रमाण- 
भूतायाः श्रुतेरेव ग्रहणे तात्पर्यावधारणादू द्वितीयस्यैव व्याख्यानस्य वस्तुतत्त्वनि- 
दर्शकतयोपादेयत्वेन विकल्पासङ्गतेः। 


श्रीसधुसूदनाचार्याणाम्‌ “अष्टाध्यायार्थकाण्डे? इति वचनस्य को 
मूलपाठः को ANA: किं वामुना ते RISTA वाथर्वणसंहिताकाण्ड- 
विशेषं वा शतपथव्राह्मणकाण्डविशेषं वा पराभिमृच्न्नित्येतद्वलोकनसम- 


कालमेव निश्चयेन वक्तुं न शक्यते | अत एव तत्तद्वेदमन्थावलोकनमप्याव- 
श्यकं भवति । 


तत्र तावदू ये रुद्राष्टाध्याय्याः सप्तमाध्याये पठितां STAT मन्त्रा- 
स्तेषु भवादिनामान्युपलभ्यन्ते । ते तु झुक्कयजुरवेदसंहिताया एकोनचत्वा रिोऽध्याये 
सप्रमाष्रमनवमा अग्निपरत्वेन व्याख्याताश्च भाष्यक्ृद्धि: | ते चेमे— 


“उग्रश्च भीमश्च ध्वान्तश्च धुनिश्च | सासहाांश्चाभियुग्वा च विक्षिपः 
स्वाहा Il ७॥ 


“अग्नि, gaia. हृदयाग्रेण पशुपतिं sega भवं 
यक्का । शार्वं मतस्नाभ्यामीशानं मन्युना महादेवमन्तःपर्शव्येनोम्रं देवं वनिष्ठुना 
बसिष्ठहनुःशिङ्गीनि कोशाभ्याम्‌ ॥ ८ Il 


“उग्रं लोहितेन मित्र“ सोन्रत्येन रुद्रं AAA प्रकीडेन मरुतो बलेन 
साध्यान प्रमुदा | भवस्य कण्ठ्य रुद्रस्यान्तःपाश्व्यं महादेवस्य यकूच्छवेस्य 
बनिष्ठुः पशुपते: पुरीतत्‌ ॥ E ١ इति | 


AES Y: "५, ६ ON P x 

अत्र यद्यप्युम्र-भीम-पझुपति-भव-रार्वेशान-महादेव-रुद्रेत्यभिधानानामुल्लेखः 

स्पष्ट प्राप्यते तथाप्यत्रेव श्रुतावेषां वहिनामत्वेन समाम्नानाभावाच्छीमधु- 

सूदनाभि मतश्रुतिरतो भिन्नेव भवितुमहति | वस्तुतस्त्वत्रोत्तरसन्त्रहय एव 

भीमं विनान्यानि सर्वाणि महिम्नःस्तोत्राष्टाविशपद्योक्तभवादिनामान्यु- 
पलभ्यन्ते | A 7५ M 


= 
G 


E 
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अथवंवेदसंहितायाः पञ्चदशकाण्डस्य पञ्चमे सूक्तेऽपि-- 


Re २ 
“coo भवमिष्वासमनुष्ठातारमकुवेन्‌ ۱۱۶ ।।००० शार्वमिष्वास००।।४।।०० 
3 UEM 4 
पशुपतिमिष्वास०० || ६॥ ८० उग्रं देवमिष्वास०० || ८॥ ०० रुद्रमिष्वास ८० 


॥ १०॥ ०० महादेवमिष्वास coll १२॥ ०० ईशानमिष्वास co ॥ १४ ॥” 

इत्येवं भीमं विहायान्येषां सप्तानां नाम्नां स्पष्टोल्लेखः प्राप्यते | 
अत्र यद्यप्यर्निनामत्बमेषां न श्रूयतेऽतो मधुसूद्नाचार्याभिप्रतश्रुत्याऽतोऽपि 
भिन्नयैव भाव्यं तथापि महिञ्नःस्तोत्रस्थाभिधानाष्टकमध्ये सप्तानामभिधानानां 
aot शिवपरत्वं च महिम्नःस्तोत्रसामीप्यबुद्धि जनयति | 


एवमेब “ भव: शर्वो रुद्रः पशुपतिः” इतिमहिन्नःस्तोत्रस्थाभि- 
घानाष्टकीयाद्यनामचदुष्टयक्रमोऽप्याथर्वणसंहितेकादशकाण्डपष्ठसूक्तस्थे 


“भवाशर्वाबिदं ब्रूमो रुद्रं पशुपतिश्च यः। 
इपूया एषां संविद्य ता नः सन्तु सदा शिवा: en” 


इति नवममन्त्रे प्रकाशितं क्रममेवानुरुणद्धीति नातितिरोहितं स्यात्त- 


SETH | 


श्रीमधुसूदनाभिमता श्रुतिस्तु शतपथत्राह्मणषष्ठकाण्डप्रथमाध्यायतृतीय- 
त्राह्मणान्तःपातिनी “तान्येतान्यष्टाबर्निरूपाणि ०० ॥ १८॥? इत्येतस्रकरणसम्ब- 
द्वैवेत्याभाति | श्रीसायणचारयैरप्यथर्ववेदसंहिताभाष्ये मूत्य्टकोत्पत्तौ षष्ठक्राण्डीय- 
शतपथप्रमाणमेवोपस्थापितमित्यस्माभिः प्रागेव प्रदर्शितम्‌ । यत्तु पुनस्तैस्तत्रोक्तम्‌-- 
“sagt EX आसीत्‌ [ शत० ६। १। १। १ ]”--इत्यादिना gde- 
कोत्पत्तिः ग्रपश्चितेति तन्नातिमनोरमं तस्याः प्रथमद्वितीययोर्श्राह्मणयोरनुप- 
लम्भात्‌ तृतीय एव ब्राह्मणे ATA | तदित्थम्‌ 


“अभूद्वा इयं प्रतिष्ठेति । तङ्कमिरभवत्तामम्रथयत्सा प्रथिव्यभवत्तस्या- 
मस्यां प्रतिष्ठायां भूतानि च भूतानां च पतिः संवत्सरायादीक्तन्त भूतानां 
पतिग्रंहपतिरासीदुषाः Tat ॥ ७॥ तद्यानि तानि भूतानि | ऋतवस्तेऽथ यः 
स भूतानां पतिः संवत्सरः सोऽथ या सोषाः पत्न्यौषसी सा तानीमानि 





श्रचुवरमिूलालशास्र ] श्रीमहिम्नःस्तोत्रं वेदश्च WE 
भूतानि च भूतानां च पतिः संवत्सर उषसि ishara संवत्सरे 
कुमारोऽजायत सोऽरोदीत्‌ ॥ ८ ॥ 


“तं प्रजापतिरत्रबीत्‌ | कुमार कि. रोदिषि यच्छ्रमात्तपसोऽधिजा- 
तोऽसीति सोऽत्रवीदनपहतपाप्मा वा अस्म्यहितनामा नाम मे धेहीति तस्मातपुत्रस्य 
जातस्य नाम कुर्यात्‌ पाप्मानमेवास्य तदपहन्त्यपि द्वितीयमपि ठृतीयमभिपूर्वमे वास्य 
तत्पाप्मानमपहन्ति ॥९॥ 


“तमत्रबीदू रूद्रोऽसीति | तद्यदस्य तन्नामाकरोदग्निस्तद्रपमभवदग्निवे 
रुद्रो यदरोदीत्‌ तस्माद्‌ रुद्रः सोऽन्रवोञ्ञ्यायान्‌ वा अतोऽस्मि daa मे 
नामेति ॥१०॥ तमन्रवीस्सवो ऽसीति | तद्यदस्य तन्नामाकरोदापस्तद्रुपमभवन्ना- 
पो 3 सबीऽदूभ्यो हीद सवं जायते सोऽब्र००० नामेति ॥११॥ तमत्रवीत्‌ 
पशुपतिरसीति। तद्येदस्य तन्नामाकरोदोषधयस्तद्रुपमभवञ्ञोषधयो वै पशुपति- 
स्तस्माद्‌ यदा पशव ओधषधोलभन्तेऽथ पतीयन्ति सोऽत्र००० नामेति ॥१२॥ 
तमत्रवी हुग्रोऽसीति | तद्यदस्य तन्नामाकरोद्‌ वायुस्तद्रुपमभवद्‌ वायुर्वा उम्रस्त- 
स्माद्यदा बलवद्वात्युमो वातीत्याहुः सोउत्र०:० नामेति ॥१३॥ तमत्रवोदशनि- 
रसीति | तद्यदस्य तन्नामाकरोद्‌ विद्युत्‌ तद्रूपमभवदू RIST 8 
विद्युद्धन्त्यशनिरवधी दित्याहु: सो5त्र००० नामेति ۱۱۹۶۱ तमत्रवीद्‌ भवोऽसीति | 
तद्यदस्य तन्नामाकरोत पर्जन्पद्रपमभवत पर्जन्यो वै भवः पजंन्याद्धीद_ 
सर्वं भवति सोऽत्र००० नामेति॥ १५ ॥ तमब्रबोन्महादेत्रोऽसीति | तद्यदस्य 
तन्नामाकरोचचन्द्रमास्तद्रपमभवत्‌ प्रजापतिर्वै चन्द्रमाः प्रजापतिर्वै महादेव: 
सोउत्रवी ००० नामेति ॥ १६ ॥ तमन्रबीदीशानोऽसीति | तद्यदस्य तन्नामाकरो- 
दादित्यस्तद्रुपमभवदादित्यो वा ईशान आदित्यो ह्यस्य aAA सोऽब्रवी देतावान्‌ 
चा अस्मि मा मेत: परो नाम धा इति ॥ १७॥ 


“'तान्येतान्यष्टावर्निरूपाणि | कुमारो नवमः सैवाग्नेस्त्रिव्रत्ता ۱ 
०००।।१४।।००० यद्वाव रेतः सिक्तं तदेव जायते तत्ततो विक्रियमाणमेव 
घर्धमानं ~ शेते तस्मास्संवत्सर एव चिनुयात्‌ anaga तस्य॒ 
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चितस्य नाम करोति पाप्मानमेवास्य तदपहन्ति चित्रनामानं करोति चित्रोऽसीति 
सर्वाणि हि चित्राण्यग्निः ॥ २० ॥” इति | 


3 O ६६ (5 € m GAG 9. 
अत्र चित्राभिधङुमाराग्ने रूपाणि रुद्र-सव -पशुपत्युम्ाशनि-भव-महा देवे- 
€ 9ب‎ * ५ ६५ ७ ८ 
शॉननामानि यथाक्रममग्न्यवोषधि-वायु-विद्युत-पजन्य-चन्द्र म आदित्याभिन्नान्यु- 
क्तानि | 


ऋग्वेदशाड्लायन( कौषीतकि )-त्राह्मणे पष्ठाध्याय एवं श्रृयते- 


"ER: ॐ प्रजापतिः प्रजातिकामस्तपो5तप्यत AAT पञ्चाजाय- 
न्ताग्निर्वायुरादित्यश्चन्द्रमा उषाः पञ्चमी तानत्रवीद्‌ यूयमपि तप्यध्वमिति 
तेऽदीक्षन्त तान्‌ दीत्तितांस्तेपानानुपाः प्राजापत्याप्सरोरूपं कृत्वा पुरस्तात्‌ 
yaad तस्यामेषां मनः समपतत्‌ ते रेतोऽसिञ्जन्त ते प्रजापतिं पितरमेत्या- 
aay रेतो वा 888 हा इदं नो मामुया भूदिति स प्रजापतिर्हिरण्मयं 
चमसमकरो दिषुमात्रमूध्वमेव॑ fui तस्मिन्नेतत्समसिञ्चत्तत उदतिष्ठत्‌ EAI: 
सहस्रपात्‌ सहस्रेण प्रतिहितामिः ॥ १॥ 


“स॒ प्रजापति पितरमभ्यायच्छत्‌ तमत्रवीत्‌ कथा माऽभ्यायच्छसीति 
नाम मे gaada वा इदमविहितेन नाम्नाऽन्नमत्स्यामीति स ÈÌ 
त्वमित्यत्रवीद्‌ भव एवेति यदू भव आपस्तेन ह वा एनं न भवो हिनस्ति 
नास्य प्रजां नास्य UAT AA चनाथ य एनं द्वेष्टि स एव पापीयान्‌ 
भवति न स य ud वेद तस्य त्रतमाद्रमेब वासः परिदधीतेति dg 
तं द्वितीयमभ्यायच्छत्‌ तमत्रवीत कथा माऽभ्यायच्छसीति द्वितीयं मे नाम 
कुर्वित्यत्रबीन्न वा इदमेकेन नाम्नाऽन्नमत्स्यामीति स वै त्वमित्यत्रवीच्छव 
एवेति यच्छवे[ऽग्निस्तेन न ह. वा एनं शर्वो हिनस्ति नास्य ०००००० तस्य 
ad सर्वमेव नाश्नीयादिति ॥३॥ तं तृतीयमभ्यायच्छत्‌ तमत्रवीत्‌ कथा 
माऽभ्यायच्छुसीति तृतीयं मे नाम. कुर्वित्यत्रवी्न वा इदं द्वाभ्यां AA- 
भ्यामन्नमत्स्यामीति स वै त्वमित्यत्रबीत्‌ पञझुपतिरेवेति यत्‌ पश्युपतिर्वायुस्तेन 
न ह वा एनं पशुपतिहिनस्ति नास्य ०००८० तस्य ब्रतं ब्राह्मणमेव न परिव- 
affa || ४॥ तं चतुर्थमभ्यायच्छत्‌ तमनत्रवीत्कथा माऽभ्यायच्छ्सीति चतुर्थ 
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मे नाम कुवित्यत्रवीक्न वा इदं त्रिभिर्नामभिरन्नमत्स्यामीति स वे. स्वमित्य- 
ج5‎ एव देव इति यहुग्रो देव ओपधयो वनस्पतयस्तेन न ह वा 
وج‎ देवो हिनस्ति नास्य ००००० तस्य d स्त्रिया एव विवरं नेक्षे- 
तेति ॥ ५॥ तं पश्चममभ्यायच्छुत्‌ तमत्रवीत्‌ कथा मा$भ्यायच्छसीति पञ्चमं 
मे नाम कुर्वित्यत्रवोन्न वा इदं चतुर्भिर्नांमभिरन्नमत्स्यामीति स चै त्वमित्य- 
278. देव इति यन्महान्‌ देव आदित्यस्तेन, न ह वा एनं महान्‌ देवो 
हिनस्ति नास्य ००००० तस्य त्रतमुद्यन्तमेवेनं Aganda यन्तं चेति ॥ ६॥ 
तं षष्ठमभ्यायच्छत्‌ तमत्रवीत्‌ कथा माऽभ्यायच्छसीति षष्ठं मे नाम कुर्वित्य- 
aña वा इदं पश्चभिन्नामभिरन्नमत्स्यामीति स वै त्वमित्यत्रवीद्‌ جج‎ एवेति 
यदू रुद्रश्चन्द्रमास्तेन न € वा एनं रुद्रो हिनस्ति नास्य ००००० तस्य व्रतं 
विमूतमेव नाश्नीयान्मज्ञानं चेति ॥ ७॥ तं सप्तममभ्यायच्छत्‌ तमत्रवीत्‌ कथा 
माऽभ्यायच्छसीति सप्तमं मे नाम कुवित्यत्रवीन्न वा इदं पड्भिन।प्रभिरन्न- 
मत्स्यामीति स वे त्वमित्यत्रबीदीशान एवेति यदीशानोऽन्नं तेन न ह ब्रा 
एनमीशानो हिनस्ति नास्य ००००० तस्य त्रतमन्नमेवेच्छुमानं न प्रत्याचत्षी- 
तेति ॥ ८॥ तमष्टममभ्यायच्छत्‌ THAT कथा माऽभ्यायच्छसीत्यष्टमं 
मे नाम कुर्वित्यत्रवीन्न वा इदं सप्तभिनामभिरन्नमत्स्यामीति स वै त्वमित्यत्रबी- 
दशनिरेवेति यदशनिरिन्द्रस्तेन न ह वा एनमशनििर्हिनस्ति नास्य प्रजां नास्य 
पशून्नास्य ब्रुवाणं चनाथ य एनं द्वेष्टि स एव पापीयान्‌ भवति न स 
य ud वेद तस्य sd सत्यमेव वदेद्धिरण्यं च बिभ्र्यादिति स एषोऽष्टनामा- 
sea विहितो महान्‌ देव आह वा अस्याष्टमात्‌ पुरुषात्‌ प्रजाऽन्नमत्ति 
बशीयान्‌ वशीयान्‌ हैवास्य प्रजायामाजायते य एबं वेद ॥ € ٢ इति | 


CES 3 २९ 3 ¥ ५ 5 ६. ७ € 
अन्न शतपथप्रदर्शितक्रमभेदेन भव-शवे-प्ुपत्युभ-महादेव-रुद्रेशानाशनि- 


SEEE REG 2ہ‎ 
नामानो5बग्नि-वाय्वोषधिवनस्पत्यादित्य-चन्द्रमो5न्ञन्द्राः सात्तादष्टनाम्तोऽष्टधा ` 
विहितस्य महादेवस्यैव रूपतया निर्दिष्टाः । 

ye ` ` عہ‎ गीयमन्त्रद्नये DCN ^ 
तदेवं प्रदर्शितवेदवचनेपु नामतः शुक्तयजुवेदीयमन्त्रद्ययेडथवंवेदीयेकादश- 
पञ्चदशकाण्डमन्त्रेषु शतपथशाङ्खायनत्राह्मणयोश्च मन्त्रेषु सर्वत्र भीमव्यतिरिक्ता- 
नामेव महिम्नःस्तोत्रोक्तभवादिनाम्नां साहचर्येणोन्लखा दृश्यते | 
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तत्राथववेदीय्रवचनेषु तावत्‌ किश्चिदृष्टमं नाम नामान्तरेणापि न 
ग्रहीतम्‌ | अत एव महिम्नःस्तोत्रस्थषड्विंशाष्टाविंशपद्ययोरेकस्याप्यथर्वमूलक- 
ATT नामक्रमस्यांशिकसंवाददर्शनेऽपि प्ररोहकक्तामारोडुं न TA: | 


झुनक्क यजुर्वेदोयमन्त्रद्वये भीमस्थानीयत्वेनेन्द्रस्य२ ग्रहणं करृतमित्यनु- 
मातुं यद्यपि शक्यते तथाप्यत्राष्टव्यतिरिक्तनामद्शंनान्महिम्नःस्तोत्रोक्ताभि- 
धानाष्टकमूलमितोऽप्यन्यत्रैव मृग्यम्‌ | 


एबं यद्यपि श्रीमधुसूदनाचार्याणामभिप्रायमनुस्रत्य | शतपथश्रुतिवच- 
नान्यस्माभिरवेशद्येनोद्ध्रतानि तथापि न तान्यपि महिम्नःस्तोत्रपद्यमूलस्व- 
पदेऽभिषेक्तुं शक्यन्ते रुद्रादीनि नामानि तत्र कुमाराग्नेरेव सात्षान्न तु 
महिम्नःस्तोत्रानुसारेण शिवस्येति sada: । बह्नेभंगवद्विभूतित्वस्वी कारेण 
व्यवस्थितावपि परम्परासम्बन्ध एव शरणं स्यात्‌ | 


१२ ‘AREA तावत्साक्षादिन्द्र्स विशेषणत्वेन वा सम्बन्धान्तरेण वा 
भीमपद्प्रयोगवाहुल्यसुपलभ्यते | यथा--“'भोमस्तुविष्माञ्चर्पणिभ्य आतपः शिशीते 
a तेजसे न वंसगः ।” ( १।४।१ ) । “अस्मै भीमाय नमसा समध्वर उपो न शुञ्र आ 
भरा पनीयसे |? ( १।४७।३ ) । “क्रत्वा महाँ अनुष्वधं भीम आ। वावृधे शवः |” 
( १।८५।४ ) | “स amag दस्युहा भीम उग्रः सहस्रचेताः शतनीथ ऋभ्वा کر‎ 
( १।१००।१२ )। “ama हस्ती तविपीसुपाणः सिंहो न भीम आयुधानि رس‎ 
( ३।१६।१४ ) । “गिरिनं यः स्वतवाँ ऋष्व इन्द्रः सनादेव सहसे जात उग्रः । आदूर्ताः 
वज्रं erat न भीम उदूनेव कोशं वसुना Heg N” ( ४1२०1६ ) । “ofr शुष्कं 
वनमिन्द्र हेती wat नि धच्यशनिन vari’? ( ६।५८।१० ) । “सत्यसत्वन्महते रणाय 
रथमातिष्ठ .وناج‎ भीमम्‌ U (aug )। “यस्तिम्मश्छङ्गो aan न भीम एकः 
कृष्टीक्ष्यावयति प्र विश्वाः 1 ( ७।१६।१ ) । “भीमो विवेपायुधेभिरेपामपांसि विश्वा नर्याणि 
विद्वान्‌ | इन्द्रः पुरो ٭‎ वि दूधोद्वि वज्रहस्तो महिना जघान ( ७।२३।४ ) | 
“न हि त्वा शूर देवा न मर्तासो दित्सन्तम्‌। भीमं न गां वारयन्ते Uu" ( ८।८१।३ )। 
“सूरश्चिदा हरितो अस्य रीरमदिन्द्रादा कश्चिद्‌ भयते adaa: | भीमस्य वृष्णो 
जठरादभिश्वसो दिवे दिवे सहुरिः स्तन्नबाधितः ॥” ( १०।६२।८)। “आशुः शिशानो 
g«dt न भीमो sunm चोंभणश्चपंणी नाम्‌ । सङ्कन्दुनोऽनिमिप एकवीरः शतं सेना 
अजयत्साकमिन्द्रः ॥? ( १०।१०३।१ ) | इति | 





श्ोरुवर्रमट्ूलालशाख्री ] महिम्नःस्तोत्रं quu ६३ 


अस्मन्मतेन तु॒शाज्भायनत्राह्म णश्रुतिरेबोदाह्मतसवश्रुतिपुप्रकृतविषय- 
स्यानुकूलतमा महिस्नःस्तोत्राष्टाविशपद्यस्थश्रुतिशव्दाथेतया आह्या च पारि- 
शेष्यात्सद्ृशतमस्वात्‌ “स एषोऽष्टनामाऽष्टधा विहितो महान्‌ देवः? इति वाक्य- 
शेपेऽष्टनामत्वेन महादेवस्यैव परामर्शाच्च | RET “महान्‌ देवः? इ 
पदप्रयोग एव “gener” इति पदेन महिम्नःस्तोत्रेऽनूदितः | अन्यच्च 
“शबः? इति शाङ्खायनत्राह्मणपाठोऽपि शतपथश्चृतस्य “सर्वः? इति पाठस्य 
सहिम्नःस्तोत्रादू्‌ दवीयस्त्वं स्वस्य च तदपेक्षया नेदीयस्त्वमवगमयति | एवमेव 
नामक्रमस्यान्यत्र सामान्यतया प्रबलयुक्तित्वाङ्गीकरणायाग्य्त्वेऽप्यत्र हेत्वन्तर- 
योगे विशेषभावमापन्नो महिम्नःस्तोत्रस्य भवादिनामक्रमोऽपि यथा शाङ्कायन- 
त्राह्मणश्रुत्यानुगुण्यं पोषयति न तथा शतपथानुगुण्यम्‌ | वेदवाक्यान्तरेष्वपि 
भवशरवो प्रायशः साहचर्येण नामान्तरापेक्तया चादावेवागच्छतो न तु 
तथा शतपथे । यद्यपि यथा शतपथे तथा शाङ्खायनेऽपि महिम्नःस्तो- 
त्रस्थभीमशब्दस्य स्थानेऽशनिशत्द्स्य ग्रहणं ad तथापि तेन सह शतपथे 
प्रयुक्ताद्‌ विद्युच्छव्दाच्छाङ्धायने प्रयुक्त इन्द्रशब्दो भीमशब्द्स्य समीपतरः 
प्रद्‌शितप्रकारेणानेकमन्त्रेषु भीमेन्द्रशब्दयोर्विशेषणविशेष्यभावसम्बन्धोपलब्धेः | 











देवान्तरसम्बन्धेन भीमशडदृप्रयोगस्या पेच्ञाक्ृतम्यूनस्वमेव इश्यते दाशतय्याम्‌ | यथा-- 
अग्निसम्बन्धेन ( १।३६।२० ) ( १।६४।७ ) ( १।७०।६ ) ( १।१४०।६ ) ( ६।३।३ ) 
( ६।६।५ ) । मरत्साबन्धेन ( २।३४।१ ) ( ४४६1२ ) ( ४४६३ ) ( ७४८२ ) 
सोमसम्त्र्धेन ( ६1६१1३ ) ( ६।७०।७) ( ६।३७।२८ ) । ब्रृहस्पतिसम्बन्धेन 
ब्रह्मण स्पतिसम्बन्धेन च ( १।१६०।३ ) ( २।२३।३ ) ( १०।१०३।४ ) | दृधिक्रासम्बन्धेन 
( ४३८८ ) | विष्णुसम्बन्धेन ( १।१४४।२ ) रुद्रसम्बन्धेन च )) ) | 
इति । एवमथवंवेद्संहितायामपि भीमशब्दुप्रथोग इन्द्रसम्बन्धेन ( ४३७८ ) 
( ४३७६ ) ( ७।८४।३ ) (3819313 ) ( २०।१४।३ ) ( २०।३७।१ ) 1 az: 
FAT च ( ३१।२।१८ ) ( १८।१।४० ) इत्यादी | 


एवमेव शुक्तय॑जुर्वेदे इन्द्रसम्बन्धेन ( १०८६ ) (१८७१५१ ) ( २१।३६ ) 
इत्यादौ | रुद्रादिसम्बन्धेन च ( ३६।२८ ) ( १६1४० ) ( १६।४१ ) इत्यादौ | 


इत्थं सव त्रन्दसम्बन्धेनेव भीमशब्दुस्य प्रयोगबाहुल्याइम्वेदुसंहितायां ( ६।१८।१० ) 
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महिम्न:स्तोत्रपड्विशपद्यस्थात्मशव्दस्य मूलमपि यथा शाक्लायनत्राह्मणस्थ وچ‎ 
Meal न तथा शतपथोक्तो विद्यच्छब्दों भवितुमहेति “तस्मादिदन्द्रो नामेदन्द्रो 
E वे नाम तमिदन्द्रं सन्तमिन्द्र इत्याचक्षते परोक्षेण परोक्षप्रिया इव हि 
देवाः |? ( २।४।१४ ) इत्यैतरेयारण्यक आत्मन पणेन्द्रशव्दवाच्यस्वात्‌ 
अयमिन्द्रपदवाच्य आत्मैवान्यत्र “होता” “सोमयाजी” “मखेशः” “deer 
इत्यादिपदैः परामृष्टः | शाङ्कायनव्राह्मणोक्ता ओषधयो वनस्पतयश्च व्योम- 
शव्देनान्नं च धरणिशब्देनात्र स्तोत्रेऽभिहितानीत्यपि विद्वद्धिरनुसन्धेयम | 


इत्थमस्मा भिर्महदिम्नः सतो त्रस्थपड्विंशाष्टाबिंशपद्ययोवेंदमूलकत्वं वैशद्येन 
प्रत्यपादि । 


एवमेव-- 

त्रयीं तिस्रो टृत्तीत्रिभुवनमथो त्रीनपि सुरा- 

नकाराेतरणेखिभिरभिदधत्‌ तीणंविक्रति | 

तुरीयं ते धाम ध्वनिभिरवरुन्धानमणुभिः 

समस्तं व्यस्तं त्वां शरणद ग्रणात्योमिति पदम्‌ ١ २७ Il 

इत्येतस्य महिन्नःस्तोत्रस्थसप्तविंशपद्यस्य किं श्रौतं मूलमिति जिज्ञासायां 

श्रीमधुसूदनसरस्वतीक्तस्य “त्रयीं वेदत्रयम्‌। तिस्रो raat जाग्रत्स्वप्रसुषुप्ता- 
ख्या अन्तःकरणस्यावस्थाः | ००० । त्रिभुवनं yaa: स्वः। त्रयः सुरा: त्रह्मविष्णु- 
महेश्वरा: | ००० | ००० | एवमत्र प्रकारः, ऋखेदो जामद्बस्था भूलाको ब्रह्मा चेति 
चलुष्टयमकारार्थः। तथा यजुर्वेद स्वप्नावस्था भुवलोको विष्णुश्चेति चतु- 
ष्टयमुकारार्थः। तथा सामवेदः सुषुप्त्यवस्था स्वलाको महेश्वरश्चेति चतुष्टयं 
मकारार्थः। इदं माण्डक्यनृसिहतापनीयाथवरिखादावन्यदप्युक्तं शुरूपदेशा- 
उज्ञातव्यम्‌ | अतिरहस्यत्वान्नेह सविशोषमुच्यते ।” इत्यादिव्याख्यानस्यानुः 
| सारेण माण्इक्याद्युपनिषद्‌भ्य एवायमथा ग्रहीत इति प्रतीतिः स्यात्‌ | किन्तु 
acad समीचीनं भात्यधोनिर्दिष्टकारणकलापस्भावे | 








त्वशन्यौपम्यस्यापि TA यदस्वेदीयशाङ्कायनवाह्मणे भोमस्थानीयत्वेनाशनीन्द्रनामप्रयोगो 
इश्यते तदुचितमेवेति विस्तराद्विरम्यतेऽस्माभिः। 





श्रीरघुवरमिट्टलालशास्त्री | श्रीमहिम्नःस्तोचं qan An 


माण्ड्क्योपनिषदि तावत्‌ सप्रमद्गादशमन्त्रयोय॑ ओङ्कारवाच्यश्चतुरथा- 
ऽव्यवहार्यः TFT: शिवोऽद्वैत आत्मेत्युक्तो महिम्न:स्तोत्रे तु तस्यैब diur- 
विकृतितुरीयशिवधामरूपत्वेन समस्तोम्पदवाच्यत्वं स्वीकृतमित्युत्तराधपद्यार्थ- 
स्योपनिषत्संवादितायाः स्पष्टत्वेषपि त्रयी-त्रिभुवन-सुरत्रय-पदार्थानामेतस्यासु- 
पनिषद्यनुपलव्धेनं माण्डूक्योपनिषन्मूलत्बं समस्ति पूर्वार्धपद्यार्थस्य | वृत्तिपदस्य 
श्रीमधुसूदनकृतं व्याख्यानं तु “aagana” इति “जाम्रदवृत्तावपि०? 
इति चैतयोगोंडपादीयवेतथ्यप्रकरणस्थनवमद्‌शमकारिकयोस्तदर्थायवृत्तिशाव्दप्र- 
योगदर्शनेन माण्ड्क्यागमप्रमाणितमित्यभ्युपेलुं शक्यते | 


माण्डूक्योपनिषदाद्यमन्त्रसप्तकविपयावलम्बित्वादेव नसिहपूवतापनीयचतु- 
थ्ीपनिषद्द्वितीयखण्डस्य नृसिंहोत्तरतापनीयप्रथमद्वितीयखण्डयोश्च, नैतन्मूलतापि 
प्रक्रपपद्मपूर्वार्धार्थस्य सम्भवति। 


नृसिंहपूवंतापनीयद्वितीयोपनिषत्मथमखण्डे नुसिंहोत्तरतापनीयठृतीयखण्डे 
च eq १३य्याख्यानं प्रणवस्योपलभ्यते तत्र “तिस्रो guts इतिपद्वाच्यानां 
जाम्रदाद्यवस्थानां न कश्चित्सङ्कतोऽपि दृश्यते । अपि च तत्र ब्रह्मा विष्णू रुद्रश्च 
न केरलाः किन्तु बसवो रुद्रा आदित्या अपि यथाक्रमं तेषां सहचरत्वेन तत्संयुक्ता 
उपलभ्यन्ते। अत एव विशिष्टरूपत्वान्नैते प्रकृतपद्मोक्ताख्रयः सुराः। गाय- 
ञ्यादिच्छन्द्सां गाहपत्याद्यर्नीनां च प्रस्तावस्तत्र महिन्नःस्तोत्रव्यति रिक्तविषयः | 
किञ्च तत्राधमात्रारूपसमस्तोङ्कारस्योपव्याख्यानं न प्रपञ्चातीतशिवधाम्नो 
निदर्शाकमपि तु सोमलोकाथववेदसंवतकारिनिम रुद्विराडेकर्षिभास्वतीरूपतया 
चतुर्थवेदचतुर्थलोकचतुर्थदेवप्रदशंकतया च प्रकृतपद्यार्थस्य सर्वथैव विरुद्धम्‌ | 


अतो न नृसिंहतापनीयोपनिषन्मूलकत्वं प्रकृतपद्यपूर्वार्धपदार्थानाम्‌ | 





१३ तस्य ह चे प्रणवस्य या पूर्वा मात्रा AEN: स ऋग्भिऋ स्वेदो ब्रह्मा वसवो 
गायत्री meta: सा AA: प्रथमः Wet भवति। द्वितीयान्तरि्तं स उकारः स यजुभिंयंजुवदी 
विष्णुरुद्रासिप्ट्व्दक्षिणाग्निः सा साज्नो द्वितीयः पादो भवति | तृतीया ۵: स मकारः स 
सामभिः सामवेदो रुद्रादित्या जगत्याहवनीय: ,सा साञ्नस्तृतीयः पादो भवति | यावसानेऽस्य 
चतुथ्यरघमात्रा सा सोमलोक ओङ्कारः सोऽधत्रणे म न्त्रेरथवं वेदः संवतंको 5ग्लिम रुतो विराडेक्रषिंः 
भास्टती 551 सा AAT: पादो भवति ॥ १ ॥ 

& 
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त्यक्तं भवति |‏ 10ت 


न्मतेन तु 1: प्रस्तुतप्रबन्धान्तभागे बच्ष्यमाणरीत्यापि 
l धुसूर 
अस्मन 06ے‎ श्रीमधसदनाभिमत- 


exd शक्यते | एवं à 5 
ود‎ माण्डूक्याद्युपनिषन्मूलताया: स्वीकर्तव्यत्वेऽपि प्रकृतपद्यपूवाधप्रति- 
प्रकारेणेव 


पादितपदार्थानां श्रौतं मूलं त्वन्यत्रैव uum | ۱ 

तत्र ताबच्छ्ान्दोग्यो पनिषदो Goreme शाद्वायन- 
ध्यायदशमखण्डे शतपथत्राह्मणस्येकादशकाण्डस्थ TARAN- 
ह्मणे ] ऐतरेयत्राह्मणस्य पद्चमपद्चिकाया 
चिदुपलभ्यन्ते | एतच्चाधस्तनोद्ध रणपर्यालो- 
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खण्डे च प्रकृतपदार्थेषु केचित्के‏ عو 
चनेनानुपदमेव स्फुटीभविष्यति--‏ 
४प्रजापतिलाकानभ्यतपत्‌ तेभ्योउमितप्तेभ्यख्रयी विद्या 8۴71838 ताम-‏ 
"augu तस्या अमितप्ताया एतान्यक्षराणि 5 भूभूवःस्वरिति ॥ २॥‏ 
ान्यभ्यतपत्‌ नम्योऽभितप्तेभ्य ओङ्कारः amaaa, तद्यथा शङ्कुना सर्वाणि‏ 
पर्णानि सन्तृण्णान्येबमोङ्कारेण सर्वा वाक्‌ सन्दृण्णोङ्कार एवेद सर्वमोङ्कार‏ ` 
एवेद सवम्‌ ॥ ३ ॥” इति-- ( छा०२।२३ )‏ 


“्रजापतिस्तपोऽतप्यत स TAT प्राणादेवेमं लोकं IETA- 
दन्तरिक्षलोकं व्यानादमुं लोकं स aie ल्लोकानभ्यतप्यत सोऽग्निमेवा- 
स्माल्लोकादसूजत वायुमन्तरि्लोकादादित्यं दिवः स एतानि त्रीणि ज्योती 
्यभ्यतप्यत सोऽनेरेवचोऽसूजत १४वायोयंजुष्यादित्यात्सामानि स एतां त्रयीं 
विद्यामभ्य्तप्यत स यज्ञमतनुत ००००० स भूरित्य॒चां प्र यजुषां 
स्वरिति साम्नाम्‌ ०००” इत्यादि--( "E ate A ie E 





| १४ एवमिहान्यत्र च सत्र त्रयोऽप्येतेऽग्निवास्वादित्याः प्रथिव्यन्तरिक्षद्यलोकस्थाना 
ज्योतिरपरपर्याया देवा एवोक्ता न तु क्वचिदृप्यपय; | à सातम 
TI] अत एवैः 
“स्यादौ चत्वारो वेदा अर्निवासब्रादित्याङ्गिरो یت‎ i i UU 
: सान दृत्याजिरोनाम्नां चहुणामुषी णां हृद्येऽत्राविभूः ताः? इत्याधुनि- 
का्गसमाजप्रचारितं मतं न समीचीनम्‌ | “faa एव देवता इति नेरुक्ताः । अग्निः 
पृथिवीस्थानो TIAA वान्तरिक्तस्थान: qur AT ॥” इति “स न मन्येतायमेवाग्निरित्य- 


SHE उत्तरे ज्योतिषी अग्नी उच्येते | ततो नु मध्यमः | 'ससुद्रादूमिम gut उदारव, 





———— uà 








श्रीरघुवरमिट्टुलालशाख्री ] श्रीमहिश्र:ःस्तोत्रं quur ६७ 


“अजापतिर्वा इदमम आसीत्‌ | एक एवं सोडकामयत स्यां प्रजायेयेति 
सो$श्राम्यत्स तपोऽतप्यत तस्माच्छान्तात तेपानात्‌ त्रयो लोका असृज्यन्त 
प्रथिव्यन्तरिक्तं द्यौः ॥ १॥ a इमाँर्लोकानभितताप । तेभ्यस्तप्तेभ्यश्जीणि 
ज्योती -ष्यजायन्ताग्नियी यं पवते सूर्यः ॥ २॥ | इमानि त्रीणि ज्योती - 
ष्यमितताप । तेभ्यस्तप्नभ्यस्रयो वेदा अजायन्ताग्नेऋ स्वेदो १४वायोयंजुवेंद: 
सूर्यात्सामवेद: ॥ ३॥ स इमांखीन्बेदानमितताप | तेभ्यस्तप्तेभ्यस्रीणि शुक्राण्य- 
जायन्त RARER भुव इति यजुवेंदात्‌ स्वरिति सामवेदात्‌ deuda 
होत्रमकुवेत यजुर्वेदेनाध्वयंब” सामवेदेनोदूगीथं وو‎ त्रय्यै विद्यायै aa 
तेन त्रह्मत्वमथोचक्राम ॥ ४ UU? इति--( शत० त्रा० ११।४।२ [ ५। ८ ] ) 


“प्रजापतिरकामयत । प्रज्ञायेय भूयान्त्स्यामिति। स तपोऽतप्यत स 
तपस्तप्त्वेमाँल्लोकानस्रूजत प्रथिवीमन्तरिच्तं दिवम्‌ | ताँल्लोकानभ्यतपत्‌ 
तेभ्योऽमितप्तेभ्यस्रीणि ञ्योतींष्यजायन्तार्निरेव प्रथिव्या अजायत वायुरन्त- 
रिच्तादादित्यो दिवः । तानि अ्योतींष्यभ्यतपत्‌ तेभ्योऽभितप्तेभ्यख्रयो वेदा 
अजायन्त RAE एवाग्नेरजायत यजुर्वेदो वायोः सामवेद आदित्यात्‌ । तान्‌ 
वेदानभ्यतपत्‌ तेभ्योऽभितप्तेभ्यसत्रीणि शुक्राण्यजायन्त भूरित्युग्वेदादजायत सुच 
इति - यजुवेंदात्‌ स्वरिति सामवेदात्‌ । तानि झुक्राण्यभ्यतपत्‌ तेभ्योऽभितप्तेभ्य- 
ख्यो. वर्णा अजायन्ताकार उकारो मकार इति | तानेकधा समभरत्‌ 
तदेतदो३मिति | तस्मादोमिति प्रणौत्योमिति वै स्वगो लोक ओसि- 


" ~ 
त्यसौ योडसौ ہہ‎ स प्रजापतियेज्ञमतनुत तमाहरत्‌ तेनायजत स ऋचैव 


नियातमेवेते उत्तर ज्योतिषी एतेन नामधेयेन भजेते।” इति a )ٛ)6 +6 
अप्यत्र agega | अपि च “अग्निमीडे पुरोहितं ज्ञस्य देवम्‌ इति पुर/स्थापितभौमाग्नि- 
मधिकृत्य कृतस्यनवेदगरारमभस्य “ga त्वोजे त्वा वायवः er" इति मध्यमस्थानाग्नि( ज्योती )- 
रुपवायोर्नामग्राई विहितस्य बचुवेदप्रारम्भस्य “ अग्न आयाहि वीतये” इति युस्थानाशि- 
रूपादिश्याह्मानपूर्वकस्प सामवेदग्ररम्भस्य चेदमेव रहस्यम्‌। सर्व॑मेतन्मनसिडुत्य ngmg- 
सनातनम्‌ | gale TETER: 


Ww ء‎ +8 qa ब्रह्म द mu 
suu ॥” इति | ज्योतिःशब्दस्तु त्रयाणामपि साधारण इत्यल बहुपट्लवितेन TH । 
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हौत्रमकरोद्यजुषाध्वयंचं साम्नोद्गीथं यदेतत्‌ A विद्यायै शुक्रं तेन ब्रह्मत्व- 
मकरोत्‌ ०००००? इत्यादि--( Bao ato V 132) 


तदेवमत्र महिञ्नःस्तोत्रपद्ये व्यस्तस्योभिति पदस्याकारादिभिञ्रिभिवंणँयें 
त्रय्यादिपदार्था उच्यन्ते ते तु साकल्येनैतरेयत्राह्मण एबोक्ता ग्राह्या येभ्यो यथाक्र म- 
मभितप्तेभ्योऽन्तेऽकारोकारमकारेति वणंत्रयं तत्सम्मेलनरूप ओङ्कारश्च सबंसार- 
रूपत्वेनाजायेताम्‌ । एवञ्चाकारादिवणे्पत्तिपूर्वंभाविन्यः झुक्रापरपर्याया भूर्भृवः- 
स्वरिति तिस्रो महाव्याह्ृय एत्र महिम्नःस्तोत्रोक्तास्तिश्नो gaa: | ۶+ 
ऋग्वेदयजुर्वेदसामवेदा एव AME: । तस्पूवेभावीन्यग्निवाय्वादित्याख्यानि 
त्रीणि ज्योतीष्येव देवापरपर्यायास्त्रयः सुराः | तत्पूर्वंभाविनश्च प्रथिव्य- 
न्तरित्षद्युलोका एव त्रिभुवनम्‌ | इत्येतस्सवंमकारोकारमकारेपु व्यस्तरूपस्योङ्कारस्यै- 
वार्थः। सर्वेषां मूलं प्रजापतिस्तु “अनिरुक्तो वै प्रजापतिः” (xm १४। 
२।३[३।२]। १५) इत्यादिश्रुच्यनुसारेण तीर्णविक्कतितुरीयशिबधामरूपः 
समस्तोम्पदार्थः | इति महिन्नःस्तोत्रसप्तबिंशपद्याभिप्रायः स्तोत्रक्रदभिमतत्वेन 
स्वीकलुं शाक्यते | व्युस्क्रमश्च पदार्थानां नेय’छन्दोऽनुरोधतः | 


छान्दोम्यादौ न तथा वैशद्यमेतेषां पदार्थानां यथैतरेयत्राह्मणेऽत एव 
विशेषतस्तु “अकारादिवण”-शब्द्संवादादू, एकधा तत्सम्भरणरूप-समस्तोम्पदस्य 
स्वगलोकरूप-शिवधामाभिधायकत्वाच, = प्राधान्यादैतरेयमूलस्वमेवास्य पद्यस्य 
सिध्यति । 


तदेवमस्माभिः सक्रविंरापद्यस्य वेदमूलता साधिता | 


एवं गवेषितानां महिन्नःसतोत्रस्थद्वाविं TEA रासप्तविं शाष्टाबिंशपद्यमूल- 
भूतवेदवचसामैतरेयत्राह्मणे वा शाङ्कायनत्राह्मणे वैतरेशरण्यके [ ऐतरेयोपनिपदि ] 
चोपलब्धेः, इह प्राधान्येनैतेषां ्रन्थानामुपयोगः स्तोत्रकृता कृत इति, एषां च 
सर्वेषामरखेदान्तभूतत्वेनग्वेदे पक्षपातविशेषप्रदर्शानान्म हिभ्नःस्तोत्ररचयितर्ग्वेदीय 
इति च, बयमनुमिमोमह इति शिवम्‌ | 





‘ 
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भ्रीरुवरमिट्टलालशास्त्री ] श्रीमहिश्न:स्तोत्तं वेदश्च 


पण्डितरघुवरशास्त्री श्रीवास्तठ्याभिधे कुले जातः | 
वेदान्त-काव्य-तीर्थं साहित्याचायविरुद्धर: ॥ १ ॥ 
श्रीगिरिधारितनूजो योऽध्यापकः प्रयागसुनगरस्थे | 
विद्यालये वरिष्ठे गुरुदेवाङधिप्रसादेन ॥२॥ 
वियद्ग्रह्दाङ्कस्रगाङ्केऽच्दे पौषे कृष्णदलदशम्यां a: | 
वारे تچ‎ शिवपरप्रबन्धपूति' व्यधात्सम्यक्‌ ॥ ३॥ 5 
नमः शशिकलाकोटि-कल्प्यमानाकुरश्रिये | T 7 
प्रपन्नजनसङ्कल्प-कल्पवरक्ताय शम्भवे إ١‎ : 











अथेकोद्दिष्टश्राद्वाधिकारनिरूपणम्‌ 


महामहोपाध्यायः do राजनाथमिश्रः ( प्रसिद्धो रजेमिश्रः ) 
सौराठ-दरभङ्गा ( इदानीं स्वर्गीयः ) 


तत्र कृतसपिण्डनान्तमध्यमक्रियस्यैव पुत्रादेरुत्तरक्रियायामाव्दिकैको दिष्ट- 
श्रद्धादावधिकारः WMA, sate मध्यमक्रियायामधिकारबत्‌ | 
दृष्टान्तेऽपि किं विनिगमकमिति TENA निवन्धव्यवहाराविति ग्रहण | यदाहुः 

“देवादन्येन दाहे कृते पश्चादधिकारिणि चागतेऽपि TERI पिण्डा 
देया एब-- 
असगोत्रः सगोत्रो वा यदि स्ती यदि वा पुमान्‌ | 
प्रथमेऽहनि यो दद्यात्स दशाहं समापयेत्‌ ॥”-- 


इत्याश्वलायनस्मृत्या विह्वितत्वात्‌ | तत्राधिकारिणाऽपि पिण्डा देया एव-- 
“अकृत्वा प्रेतकार्याणि प्रेतस्य धनहारकः” s 

इत्यादिस्मृतेः । | 1 
“पितुः पुत्रेण pin: पिण्डदानोदकक्रिया: ” 

इत्यादिस्मृतेश्रासङ्कुचितश्रबणात्‌ | 


न च शारीरद्वयापत्तिद्वितीयस्यापि म्रथमारब्धशरीरपूरकत्वात्‌ | “भवतु 
वा Aut किन्तावते'ति द्वेतपरिशिष्टे केशवमिश्रा: | एतदेवाश्‍वलायनस्सृति- 
- विवरणावसरे “दद्यादंग्नि श्राद्धकत्ता दाहमकृत्वापि गात्रपूरकपिण्डान दद्यात 
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gat क्रियां विना मध्यमक्रियात्वस्य पोडशश्राद्धेउनुपपत्ते: | मध्यमां क्रियां 


विनोत्तरक्रियात्वस्याव्दिकैकोदिष्टपावंणादाविवेति मे प्रतिभाती”ति गूढार्थदीपिकायां 
वामदेवोपाध्यायाः | 


तथा-- 


$. | ` 
पूर्वा: क्रिया मध्यमाश्च तथा चैवोत्तराः THAT: | 
त्रिप्रकाराः क्रियाश्चैतास्तासां भेदान्‌ re7 मे ॥ 


आ दाहाह्वार्य्यायुधादिस्पर्शाद्यन्ताश्व याः क्रियास्ताः gat: । मध्यमा 
मासि मास्येकोदिष्टसञ्ज्ञकाः | 
“प्रेते पितृत्वमापन्ने सपिण्डीकरणादनु ۱ 
क्रियन्ते याः क्रियाः पित्रोः प्रोच्यन्ते ता नृपोत्तराः ? || 


तत्राधिकारविभागमाह-- 


“पितृमाठ्सपिण्डैस्तु समानसलिलैस्तथा | 
सङ्घातान्तरगेतेर्वापि राज्ञा वा धनहारिणा Il 
पूर्वाः frang कर्तव्याः ART चोत्तराः ۰ इत्यादि | 


अत्र पिठ्माएसपिण्डादयः पूर्वक्रियां कुयर्नोत्तराम्‌। मध्यमक्रियाया- 
न्त्वेषामनियमः । पुत्राद्या भ्रातृसन्ततिपयंन्ता एवोत्तरक्रियायामधिकारिण 
इत्यादि रुद्रधरक्रतशुद्धिविवेकप्रदर्शितमध्यमत्वोत्तरत्वयो रनुपपत्तिगृढार्थदी पिकायां 
प्रदर्शिता | अन्नेद्मव्धेयम्‌--कृतमध्यमक्रियत्वव्यतिरेकिण औरसपुत्रा आव्दिकेको- 
हिष्टमाचरन्तीति नियमभङ्गप्रसङ्ग इति चेत-न | 


“aga: waa पुत्राः पितुरेकत्र वासिनः। 
सर्वेषान्तु मतं कृत्वा य्येष्ठेनैकेन eme || 
द्रव्येण चाविभक्तेन सर्वैरेव aeq ll 
zs इंति च मरीचिवचनेनाडुमतिद्रव्यादिदानेन च सर्वेषामेव पुत्राणां सपिण्डी- 


.- करणान्तक्रिय!कतृंत्वसम्पत्तः। अत एब पौत्रप्रपौत्रपतिस्रीसोद्राद्यधिकारिभिरक्त- 
सपिण्डीकरणैरान्तिकन्न क्रियते | रिष्टाचारोऽप्येषमेव । न च ्राठपुत्रसपत्नीपुत्रयोः 








de dpt] ` ` अयैकोदिष्टश्राद्धाधिकारनिरूपणम्‌ t ७३ 


पुत्रत्वाविशेषादधिकारोऽस्त्विति वाच्यम्‌, तयोः पुत्रत्वे प्रमाणाभावात] न च 
वचनबलादातिदेशिकन्तदिति वाच्यम्‌, तस्याप्यभावात्त्‌ | तथा हि — 


“TENT aaar तद्भार्या चेन्न विद्यते | 
तस्य Mages यस्य नास्ति सहोदर: ou^ 


इति स्मरतेः । सहोदराभावे श्राठृपुत्रस्याधिकारबोधनात्‌। 


“बहूनामेकजातानामेकश्चेतपुत्रवान्‌ भवेत्‌ | 
aq तेनैव पुत्रेण पुत्रिणो मनुरत्रबीत्‌” ॥ 


इति ` मनुवचनं fasai पुत्रित्वातिदेशकं न तु YI 
पुत्रत्वातिदेशकमिति व्यक्तमेव प्रतीयते । अन्यथा पुत्रत्वाद्‌भ्रातृपुत्रस्यैवाधिकार: 
स्यात्‌। asad हि वाचनिकमिति تہ‎ । भ्रातृपुत्रस्य पुत्रत्वातिदेश- 
कन्न मनुवचनमित्यवसीयते | एवश्चेतत्त॒ल्यन्यायतया 


“ब्ह्मीनामेकपन्नीनामेका चेत्पुत्रिणी भवत्‌ | 
सर्वास्तेनेब पुत्रेण पुत्रिण्यो मनुरब्रवीत्‌ ॥” 


इत्यतिदेशेऽपि सत्यपि 3و‎ पत्युरधिकारः। न चैवं पुत्रित्वाति- 
देश किं फलमिति वाच्यम्‌, पितृव्ये पुन्नामनरकाप्रात्िरूपस्य सपन्नीमातरि 
सपिण्डनसम्भवस्य च फलस्य विद्यमानत्वादिति झुद्धिविवेके रुद्र्धरापाध्यायाः | 
एवमेत वाचस्पतिमिश्रः पुत्रिस्वातिदेशफलं कृत्रिमपुत्रान्तराकरणमपीति 
विशेषोऽपीत्याहुः | हन्तैवं पतिसत्त्वेऽपि सपन्नीपुत्रस्याधिकारो व्यवहारगोचरः 
कथसुपपद्यतामिति चेदागमाचायदेबनाथमतेनेत्यवधेहि | तथा feoi 
श्राद्धादो पुत्राभावे सपत्नीपुत्रस्य तद्भावे पत्युरधिकारः | “बह्णीना” मित्या- 
दिना पुत्रस्वातिदेशात्‌ पुत्रसत्त्वे चान्येषामनधिकारात्‌ | 


ननु ATF पुत्रत्वञ्नातिदिश्यते तथाऽश्रवणात्‌ । किन्तु सपत्नोमातरि 
पुत्रिणीस्वन्तत्फलं सपिण्डनमेवेति चेत--न । “तेन Rr तस्य पुत्रत्वाति- 
देशातंपुत्रिणी त्वस्यानुवादकत्वात्‌ | पुत्रत्वातिदेशतत्सम्बन्धस्य प्रमाणान्तरगोचर- 


त्वात्‌ । न च विनिगमकाभावः पुत्रत्वातिदेशे लाघवस्यैत्र विनिगमकत्वात्‌ | 
१ © 


T- 


c 2 A. 
ہے‎ 
“سم‎ ^ ue — lr 
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: वस्तुतस्तु पुत्रत्वातिदेशेऽपि तत्सम्बन्धो न संयोगादिलक्षणो5पि तु विशेषः 
fagta: स च न प्रमाणान्तखेद्य इति तदर्थ शाख्रारम्भ: स्यादित्ः ल॑ विस्तरे 
णेति स्मृतिकोसुदी | यद्यप्येतन्मतं सुश्छिष्टक्ता केशवमिश्रेण “स्वीयेन धनेन धनी” 
त्यत्र द्वाभ्यामपि धनशाऱ्दाभ्यामेकस्मिन्नपि धनेऽभिहिते तद्धनसम्बन्धो वाक्यार्थः 
स्तथा तेन पुत्रेण पुत्रिण्य इत्यत्रापि द्वाभ्यां पुत्रपदाभ्यामुपस्थापितस्य सपन्नी- 
पुत्रस्य जनकत्वलक्षणः सम्बन्धो वाच्यताहः । स च तदजनन्यां सपन्नीमातरि 
बाधित इति सूक्त वाचस्पतिमिश्रेण पुत्रिणीत्वातिदेशोऽयमित्यन्तेन तिरस्क्रतन्त- 
asà रिष्टराचारानुगृह्रीतमित्यास्तान्तावत्‌ | 


हरिनाथरुद्रधरवाचस्पत्यादिमते सपन्नीमातरि पुत्रिणीत्वातिदेशः 
देवनाथमते सपर्‍्नीपुत्रे पुत्रत्वातिदेश इति | एतस्मिन्नपि मते पुत्रत्वाभाववति 
'चुत्रत्वारोप एव पुत्रत्वातिदेशस्तथा च सपल्नीपुत्रे पुत्रपदशक्यतावच्छेदक- 
'पुत्रत्वाभावान्निरुपाधिपुत्रपदावाच्यतया 13 


“aga: स्युयदा पुत्राः पितुरेकत्र वासिनः” 
"fug: पुत्रेण कतंव्या” 
इत्यादिवचनस्थपुत्रपदेनाग्रहणम्‌ | अत एव सपत्लीपुत्रे वस्तुतः JAAN- 
सम्भवादिति द्वेतनिणय: सङ्गच्छते । न च पुन्नामनरकत्राणकतृंपुस्त्वमेव 
पुत्रपद्‌शक्यतावच्छेकन्तस्य सपल्नीपुत्रे सत्त्वात्कथन्न पुत्रपद्ग्राह्मतेति चेत्‌-न । . 


“आज्यं विना यथां तैलं सद्धिः प्रतिनिधीकृतम्‌ | 
तथैकादश पुत्राः स्युः पुत्रिकौरसयोर्विना Q^ इति وی‎ 
. iet , c 7 f - j E 
तथा i = न 
।  «/ज्षेत्रजादीन्‌ 'सुतानेतानेकादश यथोदितान्‌ | os 2 
पुत्रप्रतिनिधीनाहुः क्रियालोपान्मनीषिणः 11 


~ ٠× ` इत्याभ्यामेकादशानां प्रतिनिधित्वं दितम्‌ । प्रतिनिधित्वञ्च यवंगोधूमयोरिव 
qê सत्येव तत्कार्यकारित्वम्‌ । तथा च औरसपुत्रिकापुत्रान्यतरत्वं पुत्रपद्‌- 
शक्‍यंतावच्छेदक॑ तस्य सपल्नीपुत्रेऽसत्त्वात्‌ | मतान्तरेऽपि त्रयोदशान्यतमत्वे 
सतिं पुञ्नामनरकत्राणकटपुरुषत्वमेव पुन्रपदशक्यताबच्छेदकम्‌। अत एव: ; 
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“पुत्रान्‌ द्वादशा यानाह मनुः स्वायम्भुवो नृणाम्‌ | 
सन्तानकारिणौ तेषामौरसः पुत्रिका तथा 11” 


“पुत्रास्तु द्वादश प्रोक्ता मनुना येन पूर्वशः।” 


तथा “पारशवश्जयोदश” इत्यादौ ada तेषां स्वेषामपि पुत्रत्वेन 
निर्देशः सङ्गच्छते | तदन्यतमत्वाभावाञ्न सपन्नीपुत्रे पुत्रत्वमिति सिद्धम्‌ । 
अत एव पुत्रिणीत्वस्य पुत्रत्वस्य वातिदेशविधायकं TIARA । ہج‎ 
भाववति तद्धर्मारोपस्यैवातिदेशपदार्थत्वात्‌ | एवञ्च सुष्ठु व्यवस्थापितम्‌ 
अकृतमध्यमक्रियस्य सपत्नीपुत्रस्य श्राठृपुत्रस्य च नोत्तरक्रियायामधिकारस्तयोर्निरु- 
पाधिपुत्रशच्दावाच्यतया त्रयोदशान्यतमपुत्रेंण कृते मध्यमकर्मणि तत्कृतत्वाभावा- 
दौरसादिष्वेकेनापि अ्येष्ठेन कृतेऽनुमतिधनदानादिना सर्वांनुजकृतत्वात्सर्वेषा- 
। मनुजौरसानामुत्तरक्रियायामाव्दिकैको दिष्टपार्वणादावधिकार इति च । अकृत- 
सपिण्डनान्तमध्यमक्रियस्य कस्यापि नोत्तरक्रियायामधिकार इति च || 





| 
| 
| 
| 
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अथ महर्षिभंगवान्‌ पतञ्जलिः कापिलनयसिद्धान्‌ पदाथानभ्युप- 
aAa तदितरमपीश्वराऽऽख्यं तत्त्वमभ्युपजगाम | सांख्यप्रतिपादिततत्त्वानां 
योगेऽप्यभ्युपगन्तव्यतया तयोरैक्येन तदुत्तरं योगाऽनुशासनं प्रादशोयत्‌। 


ननु योगस्तावन्निदिध्यासनायैच प्रवत्तते | निदिध्यासनं नाम 
नितरां ध्यातुं-चिन्तितु-मेषण-मिच्छा, न च तदन्तरेण मननं सम्भवति, तस्मान्मन- 
नात्मकं वेदान्तविषयं प्रतिपायेव योगाऽनुशासनं वक्तत्र्यमितिचेन्न सांख्य-वैशिषक- 
न्याय-सिद्धपदार्थेभ्य इतरेपामपि मननविधानान्न नियमेन तदन्तरं वक्तं साम्प्रतम्‌ 
TIA पादचतुष्टयाऽऽत्मकं योगशास्त्रं विर्चयामास | 


तत्र प्रथमे पादे चित्तव्ृत्तिनिरोधात्मकं योगमुपदिदेश | स च सम्प्रज्ञा- 
ता5सम्प्रज्ञातभेदाद्‌ द्विविधः | सम्यक्‌ संशयविपर्ययराहित्येन-ग्रज्ञायते साक्षात्‌ 
क्रियते ध्येयं वस्तु यस्मिन्‌ स सम्प्रज्ञातः | योऽभ्यासवैराग्यादिसाधनाऽचुष्ठानेन 
प्रमाणादिसर्वबृत्ति निरो धाद्विशुद्धसत्त्वप्रधानस्य चेतसो ध्येयमात्रैकगोचरः 
सात्तिविकपरिमाणलच्तणोऽवस्थाविशेषः स सम्प्रज्ञात इति यावत्‌ | परवैराग्येण 
चाऽभ्यस्यमानेन तस्या अपि निरोधे यश्चित्तस्य निर्वासनस्य सतो भर्जितचणक- 
वस्कारर्यजननाक्षमतया स्वकारणे संस्कारमात्राऽवशेषेणाऽवस्थानलच्षणोऽवस्था- 
विशेषः asama: | तदवोचत्‌ "मनसो व्रृत्तिशून्यस्य त्रह्माऽऽकारतया 
स्थितिः | अससम्प्रज्ञातनामाऽसौ समाधिरभिधीयते IU इति। 831559 द्विविध 
उपायप्रत्यय-भवप्रत्यय-भेदात्‌ | तत्रोपायप्रत्ययो. योगिनाम्‌ | तदवोचत-'श्रद्धा- 
वौय्येस्पृतिसमाधिपूवेक - इतरेषाम्‌ इति | .भवप्रत्ययो . विदेहप्रकृतिलया- 
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नाम! इति च। भूतेन्द्रियाणामन्यतममात्मत्वेना5भिमत्य तदुपासनया शरीर- 
व्यागाऽनन्तरमिन्द्रियेषु वा भूतेषु वा लीना संस्कारमात्राउवशेषमनसो विगत- 
स्थूलदेहाः विदेहाः | अव्यक्तमहदहङ्कारपञ्चतन्मात्राणामन्यतममात्मस्वेनाऽभि- 
मत्य तदुपासनया शारीरत्यागाऽनन्तरमव्यक्तादीनामेवान्यतमर्मिन्‌ लीना: संस्कार- 
मात्राऽवशेषमनसः प्रकृतिलया: | तदवोचत्‌ दश मन्वन्तराणीह तिष्टन्तीन्त्रियचिन्त- 
काः । भोतिकाश्च शतं पूणं सहस्रं स्वाभिमानिकाः॥ बोद्धा दश सहस्त्राणि तिष्ठन्ति 
विगतज्वराः | पूर्णंशतसहस्नन्तु ति्टन्त्यव्यक्तचिन्तकाः ॥ निर्गुणं पुरुषं 
प्राप्य कालसंख्या न विद्यते ।' इति। 


ag चित्तस्य aft gaa: सन्ति या निरोद्धव्याः | उच्यते । प्रमाण- 
विपय्यय-विकल्प-निद्रा-स्प्रति-भेदात्‌ पञ्च । तत्र प्रमाणानि प्रत्यक्षाऽनु- 
सानाऽऽगमरूपाणि ۱ इन्द्रियद्वारा बाह्यवस्तुनि चेतस उपरागादुपरक्तत्राह्यवस्तु- 
विषया सामान्यविशोषात्मनोऽ्थस्य विशेषाऽवधारणप्रधाना वृत्तिः प्रत्य न्तम्‌ | तुल्य- 
जातीयेष्वनुवृत्तो भिन्नजातीयेभ्यो व्यावृत्तो योऽनुमेयस्य सम्बन्धस्तद्विषया 
सामान्यावधारणप्रधाना वृत्तिः अनुमानम्‌ | परस्मिन्‌ वोधसंक्रान्तये AA- 
प्रमाद-विप्रलिप्सा-करणाऽपाटवादि-दोपरहितेन पुरुषेण शब्देन दरष्टोऽनुमितो वाऽथ 
डपदिश्यते शब्दात्तदर्थविषया वृत्ति: श्रोतुरागमः। विपर्ययो मिथ्याज्ञानम्‌ | 
विकल्पः--शाव्दज्ञाना[ऽनुपातो वस्तुशून्यः प्रत्ययः। निद्रा जाग्रस्स्वप्रवृत्तीनामभाव- 
कारणविषया वृत्ति: | ERA अनुभूतविषयाऽनपहरणविषया :او‎ | एतासां 
-चित्रव्रत्तीनामभ्यासवैराग्याभ्यां निरोधः | तदवोचत्‌ “असंशयं महाबाहो मनो 
Gane चलम्‌। अभ्यासेन तु कोन्तेय वैराग्येण च गृह्यते |! इति । तत्र 
राजसतामसत्रत्तिरहितस् हर्षेशोकादितरजङ्गरहिता एकामरृत्तिधाराऽभ्यासः | 
वैराग्यं द्विविधम्‌ । अपर-पर-भेदात्‌ | तत्राऽप्यपरं चतुर्विधं यतमानव्यतिरे- 
कैकेन्द्रियवशीकारभेदात्‌ | बहिर्विषयेन्द्रियम्रवृत्तिहेतुरागादिमलपरिपाकार्थ 
सैन्यादिभावनाऽऽरम्भो यतमानसंज्ञा | मैश्र्यादिभावनाऽऽरम्भे सति केचन 
मलाः पका: केचित्पक्ष्यन्ते तत्र पद्यमाणेभ्यः पक्वानां व्यतिरेकावधारणं 
व्यतिरेकसंज्ञा | इन्द्रियप्रवत्तनाऽसमर्थतया पक्ानामोत्सुक्यमात्रेण चेतसि ود‎ 
स्थानमेकेन्द्रियसंज्ञा । ओऔत्सुक्यस्यापि निब्वत्तिः--उपस्थितेष्वपि दिव्याऽदिव्य- 
विकयेषूपेक्ताबुद्धिरिति यावत्‌--वशो का रसंज्ञा । अपरवैंराग्यजन्यपुरुषद्शनाऽभ्या- 
सेन समाप्षपुरुषाथमतिको गुणात्मिकायां सत्त्वपुरुषान्यताख्याताबपि विरक्तो 
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भूत्वा5वतिष्ठमानस्या5सम्प्रज्ञातस्थस्य परवेराग्यम्‌ | तदवोचत्‌ तत्परं 
पुरुषख्यातेगणवैठृष्ण्यम? इति | ते च योगिनो नवधा मृदूपायमृदुसंवेग- 
मृदूपायमध्यसंवेग-सृदूपायाऽधिमात्रसंवेग-मध्यो पायस्रदुसंवेग-मध्यो पायमध्यसंवेग - 
मध्योपायाऽधिमात्रसंवेगा-ऽधिमात्रो पायस्रदुसंवेगा - ऽधिमात्रोपायमध्यसंवेगा - ऽधि 
मात्रोपायाऽधिमात्रसंवेग-भेदात्‌। तेषां नवविधानां योगिनां मध्येऽधिमात्रोपाय- 
तीत्रसंवेगानामासन्नः समाधिस्तत्फलं च भवति | सृदु-मध्या-धिमात्र-भेदेन 
तेषामपि त्रैविध्यादन्तिमस्याऽऽसन्नतमः समाधिर्भवति तत्फलमपि | ٤ 
'बिनिष्पन्नसमाधिस्तु मुक्तिं तत्रेव जन्मनि? इति। लभते इति शेषः। 


ननु कश्चिदन्योऽप्युपाय समाधिलाभस्य न वा । उच्यते इश्वरे 
भक्तिविशेषात? | ननु कोऽयमीश्वरः | क्लेशकम्मेविपाकाशयैरपरा मृष्टः JET- 
विशेष एब । तत्र क्लेशा अविद्याऽस्मितारागद्वेषाभिनिवेशाख्या एब | तत्राऽविद्या 
नाम अनित्येषु प्रथिव्यादिषु नित्यख्यातिः अशुचौ शरीरे वा .झुचिख्यातिः | तदवो- 
चत “स्थानाद्‌ वीजादुपष्टम्भान्निष्यन्दान्निधनादपि । कायमाधेयशोचत्वास्पण्डिता 
wa विदुः ॥? इति। दुःखे sagt वा सुखख्यातिः | अनात्मनि भोगाऽधिष्ठाने 
देहे पुरुषोपकरणे वा मनसि आत्मख्यातिः। तदबोचत्‌ “अनात्मन्यात्मविज्ञान- 
aaa: सत्स्वरूपता | सुखाऽभावे तथा सोख्यं माया विद्याविनाशिनी w ۱ 
अस्मिता नाम भोक्तभोग्यशक्त्योरत्यन्तविभक्तयोः स्वरूपतो धर्म्मतश्चात्यन्त- 
मेकाकारः | रागो नाम सुखाऽभिज्ञस्य सुखाऽनुस्मरणपूर्वकं सुखे तत्साधने था 
तृष्णा | द्वेषो नाम दुःखाऽभिन्ञस्य दुःखाऽनुस्मरणपूर्वकं दुःखे तत्साधने aT 
जिघांसा | अभिनिवेशो नाम यथाऽविदुषां नैसर्गिको मरणत्रासस्तथा 
श्रुताऽन्वितविवेकिनामपि स्वाभाविको मरणत्रासः । कर्म्माणि धर्म्माधर्मा: | 
क्लेशकर्म्मणोः फलं विपाकः | स च जात्यायुर्भोगाः | तदनुगुणा वासना आशयाः, 
एतैरस्प्रष्टः पुरुषविशेष Sal इत्यर्थः | स चायं चेतनोऽचेतनस्य प्रधानस्याऽधि- 
पादतया जगतो निमित्तकारणम्‌ | 


a3 “यतो वा इमानि भूतानि जायन्ते? इत्यादिश्रुत्या हीश्वरस्याधि- 
छानत्वरूपमुपादानत्वमेवाऽस्ति न निमित्तकारणत्वमितिचेन्न पुरुषाणां विकारित्व- 
भ्रमनिरासाय तदावश्यकत्वम्‌ | पुरुषाऽ्थं प्रधानस्य प्रवृत्त रभ्युपगमे- 
नोभयोम्मेहदाद्यखिलसरृष्टिकारणत्वं संयोगमात्रेण नोपादानतया | तदवोचत्‌ 
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"remet विशेषान्ता अव्यक्तादी धरेच्छया | पुरुषाधिष्ठितादेव .نہ‎ मुनिपुङ्गवाः 
सत्त्वं रजस्तम इति प्रकृतेरभवन्‌ शुणाः। मया प्रक्षोभ्यमाणाया पुरुषाऽनुमतेन 
च॥? इति | तत्राऽऽक्राशवाय्वनलभूमयः शब्दःस्पर्श-रूप-रस-गन्ध-तन्मात्राणा- 
सविशेषाणां विशेषाः । श्रोत्रत्वकचल्ुज्जिह्याघाणानि बुद्धीन्द्रियाणि | ATR- 
पाणिपादपायूपस्थानि कम्मेंन्द्रियाणि | एकादशं मनः | एतान्यस्मितालक्षणस्या5 
विशेषस्य विशेषः। एवमन्यो$प्यूह्म: | प्र्षोभ्यमाणाया उपचीयमानाया:, अपचीय- 
मानाया वा । अन्योऽपि 'प्रधानपुंसोरजयोय्यंत: क्षोभः प्रवर्त्तते । नित्ययोर्व्या- 
पिनोश्वे ब जगदादो महात्मनोः ॥ جو‎ ब्रह्माण्डसृष्टो हेतुन्निरञ्जनः। 
अहेतुरिति सर्वात्मा जायते परमेश्वरः ||? इति च | 


केनाहूयते | प्रणवेणेति TE | तद्‌बोचत्‌ ‘HESRET‏ :7( 37ےج 
देवो भावग्राह्यो मनोमयः। तस्योङ्कारः wal नाम तेनाहूतः प्रसीदति ۱۷ इति |‏ 
एवञ्च प्रणवाऽथं भावयन्‌ प्रत्यूहनिराकारणपूवेकं तत्स्वरूपं जानाति। नलु के ते‏ 
प्रत्यूहा ये Ausa भवन्ति। उच्यन्ते, व्याधि-स्त्यान-संशय-प्रमादाऽऽ-लस्या-‏ 
ऽविरति-श्रान्तिदर्शनाऽलव्ध भूमि कत्वा-नव स्थितस्व-रूपाश्चित्तवित्षेपाः, = तेषां च‏ 
.सहभुवो ठुःखदोस्मनस्याऽङ्गमेजय-श्वास-प्रश्वासाख्याः | ननु कथं चित्तप्रसादो‏ 
भवेद्यदनन्तरं तं भावयेत्‌ | उच्यते भैत्रीकरुणामुदितोपेत्ताणां सुख-दुःख-पुण्या-‏ 
पुण्य-विषयाणां भावनया, : हठयोगेन वा, लक्ष्ययोगेन वा, ब्रह्मयोगेन वा,‏ 
शिवयोगेन वा, वासनायोगेन वा, . ध्यानयोगेन वा | तानेवाहुः--‏ 
“प्रच्छदेनविधारणाभ्याम? इत्यादिभिः o ga: | यथाऽन्ये तेपां लत्तणान्याहुः‏ 
“हकारेण तु ATS ठकारेणेन्दुरुच्यते। सू्य्याचन्द्रम सोरैक्यं हठ इत्यभिधीयते ۱‏ 
सूय्यंचन्द्राख्ययोः प्राणायामयोरैक्यलच्षणः | हठयोगो योगबीजं प्राणायामः‏ 
ग्रकीत्तितः॥? इति | `या हि नासादिदेशोपु दृष्टि: dui स्थिरा भवेत्‌ । स 7‏ 
आख्यातो योगे श्रद्धाकरः पर: ॥? इति | 'अनाहतस्य शब्द्रय तस्य शाब्दस्य यो‏ 
ध्वनिः | ध्वनेरन्तगेतं ज्योतिञ्योतिरन्तर्गतं मनः॥ तन्मनो विलयं याति त-‏ 
द्विष्णोः परमं पदम्‌ ॥? इति | .अन्तलंक्ष्या बहिचृश्टिज्िमेषोन्मेषवर्जिता | एषा हि‏ 
शाम्भवी विद्या सवंतन्त्रेषु गोपिता॥? इति। 'सत्त्वोऽवलम्बनं यत्तद्‌ बीजं‏ 
चित्तविशोधने भवेत्स वासनायोगो योगाऽन्तरविवद्धंकः |? इति। 'बिना देशा-‏ 
दिबन्धैन दृत्तिय्या$भिमते स्थिता | ध्यानयोगो भवेदेवं चित्रचाञ्चल्यनाशकः ۱۷۲‏ 
इति | एबं सति परमाणुपरममहत्त्वान्तं सर्वमेवार्थ वंशीकुरुंते समापत्ति च लभते।‏ 





| 
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do श्रोरविनाथझा ] ^ ` ` योरापदा्थविचारः।` `` > ८१ 


ara समापत्तिश्चतुर्विथा सवितक-निवितक-सविचारःनिर्विचार-भेदात्‌ 
शाव्दाऽथज्ञानानामभेदाऽवभासे म्मिश्रा विकल्पविषयीभवदथविषयिणी -समपित्ति 
सवितका | शब्दसंकेतस्य स्म्रतेरपगमे शाव्दज्ञानयोरनुपस्थितत्वादथमात्रनिभासा 
घटांद्यथमात्रप्रकाशिका स्वकीयम्रहणात्मकरूपशून्यंव या समापत्ति सो निर्वितर्का | 
देश-काल-का रणानामनुभवे रवच्छिन्नेष अभिव्यक्त-घटंपंटादिधम्मकेषु یٹ‎ 
या शंब्दांदिबिकल्पसंकीणा aaaf: ar AAT देशकाल-कारणानाम- 
नुभवेरतीतवतमानभविष्यद्धिधटपटादिधम्मेश्वानवच्छिभरषु केवृलसूच्मग्राह्येषः آ28‎ 
शब्दादिविकल्पशून्या समापत्तिः सा निर्विचारा । निर्विचाराया: समापत्तेः 
SIC] स्वयमेव प्रक़्तिपुरुपो विविनक्ति, परमेश्वरतत्त्वं वा साचात्कुरुते न 
तु तत्साक्षात्काराय gatit गाऽपेक्षेति भावः | 


aad वक्तव्यं ufu महर्षिणा कंषिलेनॉरनभ्युपगतमीश्वराख्यं तत्त्वमभि- 
हितं नेतांवताऽस्माकं प्रकृतिसृष्री किञ्िद्धानमापतितं, न हि तेन सृष्टिकतेतया 
तदभ्युपगम्यते, किन्तु समाधिलाभप्रकरणे तदभिधीयते | परमात्मनीश्वरे 
भक्तिविशेषादपि समाधिः शक्यते ag नेतावानेव समाधेरुपाय इति तात्पय्यम्‌। 
ननु प्रधानपुरुषाऽतिरिक्तं तत्त्वं नास्तीत्यभ्युपगम्यते, तत्रेश्वरो न प्रधानं चेत- 
नत्वात्‌ । न वा पुरुषो वन्धमोत्तरहितत्वात्‌। तदवोचत्‌ “तत्र यः परमात्मा हि 
स नित्यं निगु णः स्थतः | कर्म्मात्मा पुरुषो योऽसौ बन्धमोत्तैः स युज्यते ।' इति | 
तस्मादतिरिक्तं प्रधानपुरुषाभ्यामीश्वरनामकं तत्त्वमभ्युपगन्तुमिष्यत एवेति चे- 
दुच्यते। कस्मिंश्चित्तत्त्वे मनो निधाय तत्त्वान्तरान्मनो निवत्तयन्‌ ध्येयं बस्तु लभते 
नान्यथा । उक्तरूपं हीश्वरं चेतसि चिन्तयन्नर्थान्तरान्मनो निवतंयन्‌ स्वाभिप्रेतं 
समाधिं नयते | यदि त्वेताहशं तत्त्वं नाउभ्युपगच्छेत्‌ तदा तत्त्वाऽन्तरस्य تق‎ 
विरहेण चेतश्चाञ्चल्यात्समाधिमेव न लब्धुं शक्र्यात्‌। प्रधानादीनां सर्वेषासैक- 
रूप्यविरहेण तादृशे तत्त्व मनःसन्निवशेऽपि मनसः स्थैय्य॑मेव न सिध्येत्‌ | प्रणवेन 
नाम्नाऽऽहूतः स न केनचिदर्थेन संबश्नाति | तस्माद्योगिनो योगसिद्धयेऽभ्युपगतो- 
sirai न स्रृष्टिकट्तया प्रयोजनवानिति सिद्धम्‌ | 


द्विती यपादे व्युत्थितचेतसामपि योगसिद्धये तपःस्वाध्यायेश्वरप्रणिधानादीनि, 
qui विपय्यंयान्‌, तञ्जन्यान्‌ मसुप्ततनुविच्छनोदारान्‌, क्लेशामूलान्‌ 


जात्यायुभेंगान, हेयं दुःखं दृश्यरवरूपं, द्रष्टरवरूपम्‌ भोगाऽपवगौ, योगाङ्गानि यम- 
११ 
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नियमाऽऽ-सन-प्राणायाम-प्रत्याहार-धारणा-ध्यान-समाधिरूपाणि, तत्स्वरूपाणि 
3555 | 


तृतीययादे धारणा-ध्यान-समाधीन्‌ निरोधपरिणामसमाधिपरिणामै- 
काम्रतापरिणामादीन्‌ परिणामत्रयसंयमफलादीनि चोपदिदेश | 


चतुर्थपादे जन्मौषधिमन्त्रतपःसमाधिजादिसिद्धयादिप्रदशेनपूर्वकं केवल्य- 
समुपदिदेश । अस्य च विशेषतो योगादिप्रदर्शनमेव प्रयोजनमिति संत्षेपेण 
प्रतिपादितम्‌ Il 


रविनाथझा 


धम्मंसमाजसंस्क्रतमहाविद्यालये व्याकरण-प्रधानाध्यापकः, 
सुजफफरपुरे | 








E 
j 
J 
4 





९ ॥ श्री! ॥ 


आरोग्यविषयको ATT: | 


( महामहोपाध्यायः do श्रीवासुदेवशा्री अभ्यङ्करः, TIT, ) 


आरोग्यशास्त्रमिति यज्जगति प्रसिद्धं 
तस्य स्वरूपमिह्‌ नोद्धियते कथंचित्‌ | 
सूच्मेक्षिकां ef निधाय कृतः प्रयत्न: 
साफल्यमेतु सुधियामवलोकनेन || 


नास्ति रोगो यस्यासावरोग: | तस्यं भाव आरोग्यम्‌ | रोगराहित्यमिति 
यावत्‌ । रोगो हि द्विविधः लौकिकः शाख्रीथश्च । लौक्रिकप्रमाणसमधिगम्यो 
लौकिकः | रास्त्रैकसमधिगम्यः शास्त्रीय: । स्थूले देहे जायमानो रोगो लौकिकः, 
सूक्ष्मे देहे जायमानो रोगः शास्त्रीय: | तत्र qur देहो न घटपटादिवल्लौ- 
किकप्रमाणगम्यो भवतीत्यतोऽर्थादेब तत्रत्या रोगा अपि न लौकिकप्रमाण- 
गम्या अपि तु शास्त्रैकसमधिगम्या एव भवन्ति । 


अथ कीदृशं तत्सूच्मशरीरं कीदृशाश्च तत्रत्या रोगा भवन्ति | 


.उच्यते- 


बुद्धिकर्मेन्द्रियप्राणपञ्चकैमेनसा थिया | 
शरीरं सप्तदशभिः qu तल्लिङ्गमुच्यते | (प. द्‌.) 


्ञानेन्त्रियपञ्चकं क्मेन्द्रियपञ्चकं प्राणपञ्चकं मनो AAT सप्तद्श- 
पदार्थात्मकं quud शरीरम्‌ | एतदेव च लिङ्गरारीरमित्यप्युच्यते | पते च 
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सप्तद्रा पदार्था अतीन्द्रिया इत्यतस्तादशसप्रदशपदार्थसमुदायात्मक॑ ud 
शारीरमप्यतीन्द्रियं शा्रकसधिगम्यमेच भवति | अतस्तत्रत्या रोगा अपि 
शाख्रकसमधिगम्या एवेत्यतस्ते रोगाः शास्त्रीया इत्युच्यन्ते | ते चावश्यमेव 
प्रथमतश्चिकित्स्याः परिहार्याश्च भवन्ति । इतरथा fe स्थूले देहे क्रियमाणा 


रोगचिकित्सा वृथा स्यात्‌। यथोक्तं तत्त्ववेदिभि:-- 


यदि दुष्टं भवेत्सूच्मं स्थूले दोषस्य का कथा | 

IEE भवेत्सूड्मं स्थूले दोपस्य का कंथा॥इति। 
चर्चाविशोपः कथा | तस्यां कापदगम्योऽधित्तेपश्च द्विविधः । सत्यामपि 
तस्यां प्रयोजनांनुपलम्भादेकः। असत्यामपिः तस्यां प्रयोजनो पलम्भाद॑परं:। यथा हि 
सप्तधातुमयेऽमुष्मिन्स्थूले देहे आन्तरधातुगते दोपे, विद्यमाने तत्रोदासीन्यमबलम्व्य 
प्रथमतः केवलं बाह्यधातुगतं दोषं weg  प्रयतमाना नैव Et भिषग्वराः | 
यतो रक्ते दोपे विद्यमाने त्वग्दोषो नैबाञ्जनविलेपनादिना weg पार्यते । यतः-- 


यदि दुष्टं wage erf दोषस्य का BATI 


TEMS त्वचि दोपः, अमुकेन चाञ्जनविलेपनेनायं परिहायते इत्येवं 
त्वग्गतदोप चर्चायां क्रियमाणायां ताद्शविलेपने कृतेऽपि च तेन ardi 
्यरस्य'“कार्यस्यांसाधनादाच्षेपः, अतः प्रथमतो रक्तात एवं ۰47و‎ 


emt ود‎ aa 
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यद्यदुष्टं भवेद्रक्त त्वचि दोषस्य का. कथा D ४ ० gs 


| $3) तत्रानांयासत एव! स्वल्पेनैव चं यत्नेन त्वग्गतों दोषः. RE शक्य 
इत्यतस्तत्रापि प्रागुक्तप्रकारेण क्रियमाणा त्वग्दोषचर्चानवसरम्रस्तैव wafer 
तामन्तरेणापि च कार्यस्य सोलभ्येन साधनात्प्रकारान्तरेणाक्षेपः समुद्धवत्येव | एवं 
THRASH ज्ञेयम्‌ | sm Gaal देहो रोगरहितो यथा भवेत्तथा प्रथमतः प्रयतितव्यं 
प्रेक्षावता | तदर्थं च GR देहे BEM रोगा: केनं च कारंणेन MgA 
- केनोषधेन - परिहृता ¦ वेयुस्तत्सवमवश्यवक्तत्यतयात्र समापतित .; भवति | 
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de श्रीवासुदेवशाख्री ] आरोग्यविषयको निवन्धः | cu 


स्थूले हि देहे समुत्पद्ममानानां रोगविशेषाणां कारणं किं स्यादित्येवं 
निदानान्वेषणे क्रियमाणे. तत्रात्यम्बुपानात्यशनादिकं प्रसिद्धं वैद्यशास्त्रे प्रतिः ` 
प्रादितदिशा किंचिन्निश्वीयते। तत्र च रोगनिवृत्त्यथेमोषधं ्त्सेऽ्यते तदुचितमेव 1 
किंतु . निदानतया . निश्चितस्यात्यम्वुपाना दे्निब्रत्तये पिपासादिनिव्ृत्त्यमरथमौषधं 
सेव्यते चेद्रोगस्य समूलं 588: स्यात्‌ ۱ पिपासानित्रत्तिश्च तत्कारणनिवृत्त्यधीनेति 
तस्यापि पुनः किं निदानमित्यन्वेषणीयं भवति । व्याधेः शत्रोश्च समूलं विनाशः 
खलु कतेव्यो भवति । . अन्यथा छु विनाशाभास एव | कदा पुनरुत्थानं तस्ये 
स्यादिति नियमाभावात्‌ । तदुक्तम्‌ li 


अग्न्यामयसपत्नानामवशेष: सुदुःसहः | 
न जाने प्राप्य साहाय्यं कदा स प्रज्वलिष्यति ॥ इति | 


ت 


एवं च तस्य निदानस्यापि पुनर्निदानान्वेपणे 
जन्मान्तरक्रृतं पापं व्याधिरूपेण सेव्यते | 


इत्यभियुक्तोत्तवनुसारंण निदानपरंपरा पातके पयवस्यति | पातकान्येच च सूच्म- 
देहगता रोगा ज्ञेयाः | यथा च लोकप्रसिद्धे वेद्यशास्त्रे-- | 


रोगनाशकपदार्थचिन्तनं दोषकारकपदार्थवजनम्‌ | 
शक्तिवर्धकपदार्थयोजन वैद्यकं त्रिविधमुच्यते 3: ॥ 


इत्येवंप्रकारेण त्रेविध्यं दश्यते । तथान्तरसूच्मदेहगतरोगसंबन्धेनापि . त्रैविध्यं 


संदृश्यते | तत्रान्तररोगविनाशकमोषधं च नैमित्तिकं कमे ۱1:7۲ 
.विधीयमानम्‌ | पश्यभूतं च कमैव नित्यतया विहितम्‌ । शक्तिवर्धकमपि च कमेव 


यत्काम्यमिति विहितम्‌ | तथान्तररोगनिदानमपि च कमेव ` यन्निषिद्धमपि 
सेव्यते यथा “न हिंस्यात्सर्वाणि भूतानि’ इत्यादि | 


यथा हि लौकिका रोगा द्विविधाः साध्या असाध्याश्च, तत्र साध्या अपि 
द्विविधा यत्नसाध्या अयस्नसाध्याश्चेत्येवं संकलनया त्रिविधा भवन्ति तथा 


,शास्रीया रोगा अपि त्रिविधा भवन्ति य॒त्नसाध्या अयनसाध्या HAAR | 
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तत्रोपपातकादयो रोगा यत्नसाध्याः। कण्डणीपेषण्यादिव्यापारेष्वज्ञानतो जाय- 
मानक्षुद्रजन्तुविधात[त्समुत्पद्यमानानि यानि जुद्रपातकानि तद्रूपा रोगा 6۰ 
साध्या भवन्ति | अयत्नसाध्या इत्यत्र नञल्पार्थे | यथाऽनुद्री कन्येत्यत्र 
स्वल्पोदरीत्यर्थेस्तथात्राप्यल्पयन्रसाध्या इत्यर्थः । वैश्वदेवमात्रेणेव हि तेषां निवृत्ति- 
waft । पश्चमहापातकरूपा रोगास्त्वसाध्या इत्युच्यन्ते । एषु च रोगेषु लोके 
यथा केचिट्रोगविशेषा औषधसेवनेन विनष्टा भवन्ति। केषुचित रोगविशेषेष्व- 
'विनश्यत्स्पेवौषधसेवनेन केवलं तेभ्यः सकाशाञ्जायमाना पोडा RÊZ तथा 
पातकाख्य रास्त्रीयरोगविषयेऽपि द्वैविध्यं दृश्यते । अज्ञानतो जायमानं पातकं 
प्रायश्चित्तरूपेणौषधेन निवतंते | ज्ञानतः md तु पातकं प्रायश्चित्तेनापि न 
निवतंते | किंन्तु तादृशपातकाञ्जायमाना या लोकेष्वव्यवहायेतारूपा पीडा सा 
केवलं प्रायश्चित्तेन निवतंते | तदुक्तम्‌-- 


प्रायश्चित्तेरपैत्येनो यदज्ञानक्रतं भवेत्‌ | 
~ © 
कामतो व्यवहायस्तु वचनादिह जायते || ( याज्ञ. ) इति | 


अत्र च बाह्यानां लौकिकानां रोगाणामान्तरशाश्रीयरोगमूलकत्वादू 
बाह्य रोगनिवृत्तिप्रधानप्रसिद्धवैद्यराखापेक्षया आन्तररोगनिवृत्तिप्रधानं मीमांसा- 
शास्त्रमभ्यर्हितं प्रतिभाति | यथौषधरूपेणोपयुज्यमानं प्रायश्चित्तात्मकं नैमित्तिकं 
कर्म, तथा पथ्यरूपेणोपयुज्यमानं नित्यं कमे, तथा स्वोत्कष॑साधकत्वेन 
विहितं मानसशक्तिवर्धकं काम्यं च कर्म कस्यामवस्थायां कीहशोनाधिकारिः 
विशेषेण कथं सेवनीयं तत्सरवमसंदिगं सुस्पष्टमभिहितं सूत्ररूपेण जैभिनि- 
महर्षिणा | शावरस्वामिप्रश्चतिभिश्च तदेव विस्तारं प्रापितं तत्र संभावितानामात्ते- 
पाणां निरासं चिकोषुभि: | तदेव च बालानां सुखप्रतिपत्तये रूपान्तरेण प्रकाशं 
नीतं श्रीमाधवाचायेजेमिनीयन्यायमालायाम्‌। एवं प्रकृतेः स्वास्थ्यमवतिष्ठापयि- 
got जनानां पूर्वमीमांसाशाख्रमतीवोपयुक्तं दृश्यते | 


तथोत्तरमीमांसाशाख्रमप्युपयुक्ततरमेव | यथा हि लोके भिषग्वरा 
रुग्णस्य प्रथमतो जठरस्थान्तराशयशोधनं यथायथं पाचकसारकरेचकपदाथ- 
द्वारा संपाद्य तदनन्तरमेबौषधं सेवयन्ते। तत्राशयस्थान्दुष्टानर्थान्‌ रोगवृद्धि- 
करान्पाचकेन बस्तुना पाचयन्ति | पका एव हि निसगंतो बहिर्निःसरणयोग्या 








do श्रीवासुदेवशास्त्री ] आरोग्यविषयक निबन्धः | ८७ 
भवन्ति। सारकेण वस्तुना च तेषु बहिर्निःसरणयोग्यता AEA संपाद्यते | 
रेचकेन वस्तुना च ते दुष्टाः पदार्था बहिनिंःसार्यन्ते। एवमन्तराशयं संशोध्य 
पश्चादौषधं माहयन्ति | उत्तरमीमांसायामप्येवमेव संदृश्यते | तत्र पाचकस्थानीया 
शमादिसंपत्तिश्चित्तस्थान्कामादीन्म लान्बुद्धि प्रतिबन्धेन च्तग्रोन्मुखान्क रोति | 
क्षयोन्मुखा एव ह्यर्था बहिनिःसरणयोग्या भवन्ति | क्षयोन्सुखतैव हि पक्कता। 
सारकस्थानीयेन नित्यानित्यवस्तुंविवेकेन च कामादिषु वहिर्निःसरणयोग्यता 
शैष्रयेण संपाद्यते | रेचकस्थानीयेन वैराग्येण च ते कामादयो दुष्टा 
अर्थाश्चित्तादूबहिर्निःसायन्ते। काम एव हि चित्तदोपेषु प्रधानः। स एव च 
बहिनिःस्रतश्रेच्छासत्रीया रोगाः पातकाख्या नैवोद्भवेयुः | अत्यल्पं चेदमुच्यते | 
रोगस्वरूपोऽप्यरोगवदेव भासमानः संसाररूपो रोगोऽपि चित्तसंशोधनेन 
विनश्यति | भगद्गीतायां तृतीयाध्याये-- 


अथ केन प्रयुक्तोऽयं पापं चरति पूरुषः | 
अनिच्छन्नपि वार्ष्णेय बलादिव नियोजितः | ( गी० ३।३६ ) 


इत्येवमजुनेन पापाख्यस्य शास्त्रीयस्य रोगस्य कारणं प्रष्टो भगवान्‌-- 


काम एब क्रोध एव रजोगुणसमुद्भवः | 
महाशनो महापाप्मा विद्धयेनमिह 88:8۱۱ ( गी० ३।३७ ) 


इत्येवं शाख्रीयरोगमूलं काममेवोदाजहार | तथा च काम एव चित्ताद्‌- 
पस्रतेऽर्थादेव चित्तं सर्वथैव स्वाभाविकी शुद्धिमापद्यते | एवमधिकारिणां चित्तं 
संशोध्य पश्चात्संसाररोगनिव्रृत्तये आत्मज्ञानरूपमौषघं ज्ञानिनः सेवयन्ते। 
एवमन्तरारोग्यकरं मीमांसाशास्र' AAT जनानामतीवोपयुक्तं भवति । . 


योगशास्त्रेऽप्यान्तररोगबीजभूतः कामोऽकिंचनकारिंतां प्रापितः | 
तत्र हि मनःप्रश्रतीन्यशेषाणीन्द्रियाणि प्राणाधीनस्थितिकानीति प्राण एब 
प्राणायामेन निरुद्धे निगडितानीव तानि स्वव्यापारं कतु' नोत्सहन्ते | तथा सति 
भहाबलीयानपि कामः स्वयमसहायः संमर्दितो बलीवदे इव कायजननासमथः 
किमपि कतुं न प्रभवति। प्रत्युत “a पतितो बह्निः स्वयमेवोपशाम्यति? 
इतिवत्‌ क्षयोन्मुख एवेति तन्मूलकाः शास्त्रीया रोगा दूरोत्सारिता भषन्ति। 
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अन्यान्यपि शास्त्राण्येवमारोग्यकराण्येव भवन्ति किंन्तु केवलमज्ञानादेव तत्र 
भूयसां जनानामप्रवृत्ति:। तेपां च 


यद्यदाचरति श्रेक्स्तत्तदेवेतरो जनः | 
स यत्प्रमाणं कुरुते लोकस्तद्नुव ١١ 


इत्युक्तरीत्या मोीमांसादिशास्त्रेषु प्रवृत्ति संपादयितुमहन्ति महान्तः ا‎ 
अज्ञानिनो हि साधारणजनाः स्वेष्टं साधयितुं साधनविशेपमजानाना महतामा 
चारे दृष्टि निक्षिपन्ति। अतो महद्भिरपि मान्यैः स्वार्थसाधनापेक्तया लोक- 
संम्रहमेव मुख्यतः करतव्यमनुसंदधानैभेवितव्यम्‌। महतामाचारे दृष्टिं fafa- 
पद्भिरज्ञानिभिरपि न केवलं यस्मिन्नाचारविशेषे स्वार्थसाधनप्रतीतिः स्यात्तत्रेव 
दृष्टिविधेया अपि तु स्वार्थसाधनप्रतीतिभंवतु मा वा भूत्‌ وہ‎ एव महता- 
माचारस्तैरनुविधेयो भवति | तथा सत्येव तेषां शासत्रीयरोगबीजं विनश्यदवस्थं 
भवेत्‌ | एवं Gea देहे निरामये जाते श्रेयःगराप्तिस्तेषामवश्यं भविष्यतीति TH Il 


` निरामयः gage: साधितो येर्महात्मभिः | 
तान्मन्ये धन्यवादाहान्‌ जनुःसाफस्यमीयुषः I 
निरामयं सूच््मदेहं सिषाधयिषवश्च ये | 
न रास्ताननुग्ृहातु सवदा परमेश्वरः |l 


( पुणे ५७०-३३ ) वासुदेबशाख्री अभ्यंकरः 





ےہ ہہ سے تب 


512821517415۰: | 


( do श्रीह्ाराणचन्द्र भटा चाययंशास्त्री--काशीस्थराजकीयसंस्कृतमहाविद्यालयाध्य़ापकः ) 

गुरोः शिवकुमारस्य चरणेन्दुकरोच्चय: | 

तमस्तोमं हरन्‌ सद्यो हृदयेऽद्य faudg Il 

परिणामे fat च शब्दत्रह्मविदां स्थितिः | 

आलोच्य विविधान AAT मयाऽत्र प्रतिपाद्यते ا١‎ 

भारतीयदाशनिकसिद्धान्तेषु संत्षेपतश्चत्वारो वादाः प्रपञ्चिताः 

आरम्भवादः संघातवाद्‌ः परिणामवादो विवत्तवादश्रेतिः | तत्रारम्भवादो 
नैयायिकवैशेपिकादीनां परमाणुकारणबादिनाम्‌ । माट्टमीमांसकास्त्रसरेणुनित्य- 
त्ववादिन इति प्रत्यकतत्त्वप्रदीपिकायां चित्सुखीतिप्रसिद्धायां द्वितीयपरिच्छेदे 
मानमेयोदयादो च प्रतिपादितमतस्तेपामप्यारम्भवादे निर्भरः | आरम्भवादे 
हि परमाण्वादिद्रव्यमवयवरूपमवयवान्तरेण HUET संयुञ्यमानमवयवि 
द्रव्यान्तरमारभते, स्वावयवाञ्चात्यन्तभिन्नमवयवि द्रव्यमभ्युपगम्यते | पार्थि- 
वजलीयतैजसवायवीयभेदाञ्चतुर्विधाः परमाणव एव कार्य्यंजातस्यावयविरूपस्य 
मूलभूता इति न्यायवैशेषिकपत्षनिष्कर्षः | तन्त्ररह्स्ये “अभ्युपगमसिद्धान्त- 
न्यायेन काणाद्तन्त्रसिद्ध एव प्रमेयवगेऽङ्गीक्रियतः इत्युक्तया परमाणुवादस्य 
निराकरणादशनाच प्राभाकरमतेऽपि स्वीकृत आरम्भवादः | جج‎ 
परमाणुस्थाने त्रसरेणूनभिषिञ्जन्ति तांश्च॒ परमाणुशब्देन व्यपदिशन्तीति 
विशेष: | जैनास्तु पुद्गलसंज्ञया परमाणून्‌ व्यपदिशिन्तस्तांश्चैकविधानभ्युप- 
गच्छन्ति, प्रथिव्यादीनि चत्वारि भूतानि स्थावरं जङ्गमं चेति षट्कं परमाणुभिः 


.षुदूगलशब्दव्यपदेश्यैरारव्धं मन्यमाना आरम्भवादपत्षपातमात्मनः प्रका- 
शयन्ति । 


* आभासवादोर्ञप काश्मी रकम्रत्यभिज्ञामतावलम्बिभिरङ्गोक्रियते। स च वादो 
निर्दिष्टवाद्चतुश्यविलक्षणोऽपि नातिप्रसिद्धः । एतन्मते “चितिः स्वतन्त्रा RARER: 
“स्वेच्छया स्वभित्तौ विश्वसुन्मीलयति” ( प्रत्यभिज्ञाह्दय-सूत्र ); तदू fax’ वास्तवं, 
नतु कल्पितम्‌ | 

१२ 
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पार्थिबादिचतुर्विधपरमाणूनां समुदाय एव घटादिः, समुदायश्च 
ARERR न वस्त्वन्तरम्‌ इति संघातवादिनां पत्तः | अयं पक्ष: 
पुञ्जवाद्शव्देनापि व्यपदिश्यते। स चायं सोत्रान्तिकानां वैभाषिकाणां च 
सबोस्तित्ववादिनां बोद्धानाम्‌ । 

कस्यचिदू वस्तुनः परमार्थरूपस्य सत्या रूपान्तरापत्तिः परिणाम: | 
स uq विकारपदेनापि व्यपदिश्यते। अयं पत्तः प्रक्ृतेजंगढुपादानत्वमभ्युप- 
गच्छतां सांख्य्रपातञ्जलपपाझुपतमाध्वनिम्बरकगौडीयत्रैषणवप्र्रतीनाम्‌, चैतन्यमात्र- 
सुपादानं जगतः प्रतिपादयतां भट्रभास्करपाञ्चरात्रप्रभ्रतिमतावलम्बिनां 
बाल्लभानां च वैष्णवानाम्‌ | ये खलु भास्कररायश्रोकण्ठरामानुजप्रश्रतयो 
'जडविरिष्टचेतनस्य जगदुपादानत्वं मन्यन्ते, तेऽपि परिणामवादिन एव | 
साकारविज्ञानवादिनो योगाचारा नीलपीताद्याकारतां विज्ञानस्य क्षणिकस्य 
स्वाभाविकीं मन्वाना न परिणामपत्तेऽन्तर्भवन्ति, नापि वच्यमाणविवत्तपत्ते 
विज्ञानाकाराणां तैस्तात्तिवकत्वाभ्युपगमात्‌ | 

एकस्य वस्तुनोऽवबाधितस्याज्ञानसहकारेण विचित्रमिश्यारूपेण प्रतिभासनं 
विवत्ता Weal इव सर्प॑भावेन । स चायं पक्षो भगवच्छङ्कराचार्य्यानुयायिनाम्‌, 
तैरविद्यासहायस्य सत्यस्य ब्रह्मणो जगद्रपेण मिश्याप्रतीयमानत्वाभ्युपगमात 
शून्यवादिनां च माध्यमिकनामधेयानां बोद्धानाम्‌ , तेषां नये शून्यस्यैकस्य 
आन्तिवासनारूपसंत्रृतिमहिञ्ञा जगद्रूपेण प्रतीत्यङ्कीकारात्‌; निराकारविज्ञान- 
बाद्नो योगाचारा अपि विवत्तंवादिनः, तेषां सिद्धान्ते वस्तुत ज्ञातृज्ञेयाकार- 
रहितानामपि क्षणिकविज्ञानानामविद्यावासनावशेन ज्ञातृज्ञेयादिभेदवत्तया 
विचित्रनानारूपेण प्रत्यवभासस्य स्वीकृतत्वात्‌ | 

तदेबं विविक्तेषु वादेषु शब्दत्रमविदामग्रेसरो वाक्यपदीयकारो 
` बैयाकरणमहाचाय्यवर्य्या भगवान्‌ भत्तृहरिः कतमं पत्तमालम्बत इति 
fast समुदेति | आद्यं तावत्‌ .جو‎ हरेर्नाभिमतमिति सुस्पष्टमेव, तयोरा- 
रम्भसंघातपत्तयोः परमाणूनामुपादानत्वाङ्गीकारात, हरिणा च परमाणुवाद- 
स्यास्प्रष्टत्वात्‌ । विवरत्तपरिणामवाद्योस्तु भवति विचारणा d 

माधवाचाय्येंण सवदशेनसंग्रहे पाणिनीयदशेननिरूपणं परिसमाप्य 
- साँख्यदर्शननिरूंपणारम्भे-“परिणामवादे परिपन्थिनि जागरूके कथंकारं विवत्तवाद 
आदरणीयो भवेद्‌” इत्युक्तम्‌ । तेन च विवत्तेवाद एव शब्दत्रह्मविदां वैयाकरणानां 
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सम्मत इति ध्वनितम्‌ | तथाच वैयाकरणशिरोमणेभेत्तहरेरपि विवत्तवादे 
निर्भरः पर्यंबसितः। एवंच नैवात्र विमर्शावसर इति चेदुच्येत,-- 
तत्रेदमपरेषां समाधानं समुन्मीलति-नैतेन माधवाचाय्यंमन्थेन भत्तृहरेवि- 
वत्तेवादित्वं निश्चेतुं शक्यम्‌, आचाय्यंवाचस्पतिमिश्रेण न्यायकणिकायाम्‌ 
( मेडिकाल्‌ हाल्‌ प्रेस-२७३ go )— 3p पुनरभिन्नस्य शब्द्ब्रह्मणो विवत्तं 
वा परिणामं वाऽर्थमाचक्षते” इत्युक्तवता शब्दत्नह्मवादिनां परिणामवादित्वस्यापि 
सूचनेन वैयाकरणानामेकान्तेन विवत्त॑वादित्वस्यानवधारणात | 

“शब्दस्य परिणामोऽयमित्याञ्जनायविदो विदुः 1 
इति वाक्यपदीयम्‌ (१।१२१) अपि परिणामवादसूचकं निरुक्तार्थ 
साहायकमाचरति । 

अनादिनिधनं ब्रह्म negari यदत्तरम्‌ | 

विवत्ततेऽर्थभावेन प्रक्रिया जगतो यतः | ( वाक्यपदीये १। १ ) 
इति पद्ये ‘विवर्त्तते’ इतिपद्प्रयोगेण भत्तृहरेरविवत्तेबादित्वं नात्रधारयितुं युक्तम्‌ 

श्रीलक््मीरमणं नौमि गौरीरमणरूपिणम्‌ | 

स्फोटरूपं यतः सवं जगदेतद्विवत्तते Il 
इति वैयाकरणभूषणसारीयमङ्गलः्छोकस्थस्य 'विवत्तते' इति पदस्य “दर्पण? 
“उत्पद्यतेः इति व्याख्यानदशेनात्तद्रीत्या “अनादिनिधनं त्रह्मे?त्यत्रापि 
“विवत्तंते! इति पदस्य “उत्पद्यते? इति व्याख्यानसम्भवात्‌ | एवं च 'विवत्तते? 
इति शब्दमात्रदरशनेन अतत्त्वतोऽन्यथाप्रतीतिरूपस्य fate भत्तेहरिसम्मतत्वं 
प्रतिज्ञातुमशक्यम्‌ | आचार्य्यशङ्करभगवानपि रचनानुपपत्त्यधिकरणे (21212) 
garg सांख्यसिद्धान्तसुपपादयन्‌ “त्रिगुणं प्रधानं EET चेतनस्य पुरुषस्यार्थ 
साधयितु स्वभावेनैब विचित्रेण विकारात्मना fada” इति परिणामतात्पर्य्येण 
aed? इति पदं na व्युपसगंपूर्वब्ृतधातोः परिणामवाचकत्वमपि 
सूचयांबभूव | तस्माद्‌ ‘faded इति शब्दमात्रदर्शनेन 8 
साधयितुमशक्यम्‌ | 

नालन्दाविश्वविद्यालयमहास्थविरेण बोद्धदाशेनिकानां प्रवरेण शान्त- 

. रत्तितेन स्वोपज्ञे “aai शब्दब्रवादिमतं द्विधोपपादितम्‌-तत्र 
तात्रत्परिणामवादमभिप्रेत्यादौ शाब्दब्रह्मवादिनां सिद्धान्तः ٢8۳ 
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नाशोत्पादासमालीढं ब्रह्म शब्दमयं परम्‌ | 

यत्तस्य परिणामोऽयं भावग्रामः प्रतीयते ( तत्त्वसंग्रहे १२८) 
व्याख्यातं चैतत्कमलशीलेन तत्त्वसंग्रहपञ्जिकायाम्‌--“पूर्वापरादिविभागरहित- 
सनुत्पन्नमविनारि यच्छव्दमयं ब्रह्म तस्यायं रूपादिर्भावम़ामः परिणामः 
प्रतीयते | यथोक्तम्‌ 

अनादिनिधनं ब्रह्म शब्दतत्त्वं यदन्तरम्‌ | 

विवत्ततेऽर्थभावेन प्रक्रिया जगतो यतः ll इति | 
तत्र आदिः= उत्पादः, निधनं = नाशः-तदभावादनादिनिधनम्‌ । अक्षरमिति | 
अकाराद्यन्तरस्य निमित्तत्वात्‌ । एतेनामिधानरूपेण विवत्तो दशितः | 
अथभावेनेत्यादिना पुनरभिधेयविवत्तः । प्रक्रियेति भेदाः। ब्रह्मेति नामसङ्कीत्तनम्‌ ١ 
अस्यैव carens निर्दिशाति--नाशोत्पादासमालीढमिति |” 

तथा च “अनादिनिधनं 28۲۲ वाक्यपदोयाद्यपद्यस्य परिणामवादे 
तात्पय्येमाश्रित्य शब्दत्रह्मचिदां मतसुपदशितम्‌ | इत उत्तरमत्रेव جج"‎ 
परीकच्षाप्रस्तावे विवत्त॑वादपक्षाभिप्रायेणापि शब्दब्रह्मवादिनां मतमुपद्शंयता 
वैयाकरणानां विवत्तेवादपत्षाश्रयणमपि सूचितम्‌ 

“ अथाविभागमेवेदं ब्रह्मतत्त्वं सदा स्थितम्‌ | 
अविद्योपसवाज्लोको विचित्रं त्वभिमन्यते ॥” ( तत्त्वसंग्रहे १४४ ) 
व्याख्या चात्र कमलशीलप्रणीता हृश्यते-- 

“अथापि स्यादविभक्तमेव सदा ब्रह्मात्मकं तत््वमविकारि परमार्थतोऽ- 
बस्थितम्‌। न तस्य परमार्थेन परिणामः, किम्त्वविद्यातिमिरोपहतवुद्धिलोचना 
नीलादिभेदेन विचित्रमिव मन्यन्ते। यथोक्तम्‌-- 

यथा विशुद्धमाकाशां तिमिरोपप्लुतो जन: | 
संकी णमिव मात्राभिश्चित्राभिरमिमन्यते || 
तथेदमम्रतं ब्रहम निर्विकारमविद्यया | 

कलुषत्वमिवापन्नं भेदरूपं 81:۱۷ 

एतेन ग्रन्थेन शब्दत्रह्मवादिनां विवत्तंवादपत्तावलम्बित्वं सुष्ठु प्रतीयते | 
अन्यच्चात्र द्रष्टव्यम--तत्त्वसंग्रहे नान्ये केऽपि विवत्तंवादितयोपन्यस्ता अन्तरेण 
शब्दत्रह्मविदो वैयाकरणन्‌। 
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श्रीमृगेन्द्रागमवृत्तौ परमोक्षनिरासप्रक्रमे काशमीरकभट्रनारायणकण्ठेन वेदा- 
न्तसिद्धान्तमुपक्षिपता भगवान्‌ भत्तृहरिरेव विवत्तेवादीति प्रादर्शि; “यथा وج‎ 
साकाशम्‌?? इति eire कारिका द्टयं भर्ततहरिम्रणीतमित्यभ्यधायि | तथाहि 
“व्ेदान्तेष्वेक एवात्मा चिदचिद्ठथक्तिलक्षितः ٠ ( श्रीस्रगेन्द्रागमे ११३ ) 

इतीदं सूत्रं او‎ नारायणकण्ठेनेत्थं व्याख्यातम--“ 'आस्मैवेदं जगत्सव 
नेह नानास्ति किञ्चन। तथा 'एको वशी सर्वभूतान्तरात्मा एकं 
frd बहुधा यः करोतीःत्यादिश्रुतिभिः परमात्मैव सकलचिदचिद्भावा- 
विर्भावतिरोभावप्रक्तिभूतः परिपूर्णषाङ्गुण्यवैभवः स्वतन्त्र एकोऽपि सन्‌ 
संसरति । तत्तदूविविधमनोलत्षणोपाधिभेदस्वभावान्तरानुविधायी यथावद्वगतो- 
ऽभ्युद्याय भवतीति वेदान्तविदः प्रतिपन्नाः | स एव हि सत्त्वास्मन्युपाधौ शान्त 
इब रजोवहुले तु रागवानिवाज्ञानात्मके तु तमसि मुग्ध इवास्ते | न तु 
ततोऽन्यत्प्रथक किञ्च्रिदवतिष्ठते | तस्यैव तथा तथा वैचिञ्येणावस्थितेरसत्यत्वाद्‌ 
BRAT  द्विचन्द्रादिज्ञानबद्‌ भ्रान्तत्वात्‌ । तथा चाह तत्रभवान्‌ 
भत्तृहरि:-- i 

यथा विश्युद्धमाकाशं तिमिरोपसुतो जनः | 

संकीणमिच मात्राभिश्चित्राभिरभिमन्यते ॥ 

तथेद्मम्र॒तं ब्रह्म निर्विकारमविद्यया | 

कलुपत्वमिवापन्नं भेदरूपे प्रवत्तते ٠٣ 
ud चाभिन्नमेवेदं परं ब्रह्म परमात्मलक्षणमु, मनसां हि संसारधम्मॅः 
सुखदुःखादिभियोगः | परमात्मा तु GF इवाम्भःप्रतिविम्बभेदैरुपाधिभि- 
tist भिन्न इव प्रतिभाति । तथा च श्रुतिः 'यथायं 7 
विवस्वानपो भिन्ना वाऽथ एकोऽनुगच्छत्‌। उपाधिना क्रियते भेदरूपो d: 
चेत्रेष्वेवममञ्जत आत्मेति |? इति | 





"ara 'कलुपत्वमिवापन्नं Azet विवत्तेतः” इति पाठान्तरं तत्वसंग्रहपल्ञि- 
कायामिति Ga दशितम्‌ | 
**ब्रह्मसूत्रशाङ्करभाष्ये. ( ३।२।१८ ) पाठान्तरमस्याः Ade श्यते 
“यथा ह्ययं ज्योतिरात्मा विवस्वानपो भिन्ना बहुयैकोऽनुगच्छुन्‌ । 
उपाधिना क्रियते भेद्रूपो देवः क्षेंत्रेष्वेबस जोऽयमात्मा ॥?? 
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“अनादिनिधनम्‌!? इति वाक्यपदीयस्थमायं पद्यं तत्त्वसंग्रहपश्चिकायां 
परिणामवादपरतया ठ्याख्यातमपि वाक्‍यपदीयटीकायां पुण्यराजेन विंवत्ते- 
बादपरत्वेन विवृतम्‌ । पुण्यराजेन हि “विवत्तेतेऽर्थभावेनेति” प्रतीकमुपाद।य-- 
“एकस्य तत्त्वादप्रच्युतस्य भेदानुकारेणासत्या विभक्तान्यरूपोपम्राहिता fra 
स्वप्रविषयप्रतिभासवत”--इत्युक्तम्‌ , योजिता चैषा कारिका विस्तरेण विवत्तेबाद- 
qq एव | 


इत्थं शब्दत्रह्मवादिनां परिणामवादित्वेन विवत्तंवादित्वेन च جم‎ 
wget तत्र समुल्लेखात्‌ स्फोटाख्यं शब्द्त्रह्माभ्युपगच्छतां वैयाकरणानां 
परिणामवादे विवत्तंवादे वाऽभिमतिरिति नासङ्कीणेतया निर्णीयते | इत्थमाकुले 
masana निष्कर्षः प्रतिभाति 


महाभाष्ये भगवता पतञ्जलिना 
“धूनिः स्फोटश्च शब्दानां ध्वनिस्तु खलु लक्ष्यते I” ( १। १ ! ७० ) 


scd कुत्रचित्कृतायामपि स्फोटस्य चर्चायां भगवता भत्तृहरिणेव 
वैयाकरणेषु स्फोटसिद्धान्तो विशेषतः faa: 1 भत्तृहरेः शिष्येपु ग्रन्थव्या- 
ख्यानभेदेन द्वौ पक्षौ प्रचलितो--परिणामपक्षो विवत्तपत्तश्च | 


भत्तेहरिशिष्याणां मध्ये कालवशेन परिण।मवादिनां सम्प्रदाये क्षीणी- 
भूते विवत्तबादिनां सम्प्रदायः प्राबल्यमभजत्‌; तदानीं विवत्त॑वादिसम्म्रदाय- 
agga पुण्यराजेन वाक्यपदीयस्य विवरणं कृतम्‌ । कैयटाद्यश्च विवत्तं- 
वादमाश्रितवन्तः | माधवाचार्यश्च विवत्तवादमेव शत्दब्रह्मवित्सु प्रचलितमुपलभ्य 
सर्वदर्शनसंग्रहे पाणिनीयदशनप्रस्तावे तमेव शब्दत्रह्मविदामभिमततया न्यरूपयत्‌। 


काश्मीरकेण भट्टनारायणकण्ठेन स्वाभ्युद्यकाले भत्तुहरिरिष्येषु 
विवत्त॑बादपत्तस्य प्राबल्यमवलोक्य विवत्तवादमेव भत्तृहरेरभिमतमवधार्य्यं श्री- 
मगेन्द्रवृत्तो विवत्तंवादो भत्तृहरिपत्तत्वेन निरूपितः। यद्यपि भगवान्‌ शङ्क- 
रांचाय्योऽपि विवत्तेवादी, विवत्तंबादिषु च तत्पद्दयाणामेव साम्प्रतं प्राधान्यम्‌, 
तथापि नारायणकण्ठसमये तथा नासीदासीच्च भत्तुहरे: सम्प्रदायस्य विव- 
-र्तचादिषु प्राधान्यमिति प्रतीयते। भत्तृहरेः शङ्काराचार्य्यस्य च सत्यामपि 
agfa विषयेषु विमतौ विवत्तवादांशे सम्प्रतिपत्तिरेब; एवं च विवत्तेवाद- 
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सिद्धान्तनिरूपणायों नबीनं भगवन्तं TEU परित्यज्य प्राचीनो 
भत्तृहरिरादृतश्चेत्का नाम तत्रासङ्गतिः 2 
पूर्वोक्तम्‌ 
“यथा विशुद्धमाकाशं तिमिरोपसुतो जनः 1” 

इति कारिकाद्र्‍यं नारायणकण्ठीयायां یچ‎  भत्तेहरिनिस्मित- 
तया प्रदरितम्‌। कमलशीलेन तु न कस्यचिन्नाम्ना तदू व्यपदिष्टम्‌ | 
“अनादिनिधनं ब्रह्म शब्दतत्त्वं यदक्षरम्‌” इत्यादिकारिकाऽपि कमलशीले- 
नानिर्दिष्टकत्तेका प्रदर्शित । परन्तु सा साम्प्रतं वाक्यपदीयारम्भे समुप- 
लभ्यते, “यथा विद्युद्धमाकाशमि”त्यादि कारिकाद्वयं तु सम्प्रति वाक्यपदीये 
न दृश्यते। “यथा विशयुद्धमाकाशमिःत्यादि कारिकाद्वयं स्पष्टतया विवत्तंवाद्स्य 
प्रतिपादकम्‌ | निरुक्तक्रारिकाद्वयस्य ERATE: समुपलभ्यमानत्वे “अनादिनिधनं 
58۰6 कारिकायाः परिणमवादपरत्वेन व्याख्यानमसमञ्जसं स्यात्‌, NA- 
ह्यवादिनां परिणामवांदित्वमपि निरालम्बनं प्रतिपादितं भवेत्‌ | नत्वेकस्यै- 
वाचाय्यस्य भत्तेहरेः परिणामवादित्वं विव्त॑बादित्वं च सम्प्रदायभेदेन अन्थव्या- 
ख्यानभेदमनाश्रित्याञ्ञसा समर्थयितुं शाक्यम्‌। तस्माद्‌ भत्तृहरिशिष्याणामेब मध्ये 
कश्चिदाचार्य्यो विवत्तचादपत्तावलम्बी स्वमतप्रतिपादनाय विवत्तबादप्रतिपा- 
दकं निरुक्तं कारिकाद्वयं प्रणिनाय, अन्याश्च काश्चन तादृशीः कारिका हरिग्रन्थेऽनु- 
पलभ्यमाना अपि हरिप्रणीतत्वेन अन्थक्ृद्भिरुद्धृता विवत्तवादसमर्थिकाः | 
कालप्रभावेणाचार्य्यस्य तस्य ग्रन्थो विलोपसुपागतः। तदूअन्थगप्रणेतुराचाय्येस्य 
हरिसम्प्रदायान्तर्गततया हरिनाम्नैव तत्कारिकाः प्रसिद्धिमागताः | 

एवं च भत्तृहरिशिष्येषु at सस्प्रदायौ प्रबर्सिताबास्ताम्‌,-एकः परिणा- 
मवादिनामन्यश्च विवत्तेवादिनाम्‌ ; ATR परिणामवादिसम्प्रदायः 
सर्वथैवोच्छेदमगच्छत्‌, विवत्तेवादिसम्प्रदायश्च प्रचलितो वर्तते | परिणामवादिनां 
काऽपि टीका नाधुना वाक्यपदीये दृश्यते, چون‎ न कश्चन ग्रन्थं 
केनचिदाचाय्येंण निर्मितं वा पश्यामः | इत्थं परिणामवादिसम्प्रदायो भत्तृहरिशिष्येषु 
पुरातनः प्रतीयते, अर्वाचीनस्य विवत्तेवादिसम्प्रदायस्य प्रबलेनाभ्युद्येन स 
सम्प्रदायो नाशं गत इति सम्भाव्यते । 

नागेशभट्टेन qane स्फोटनिरूपणप्रकरणे राब्दूत्रह्मण उत्पत्तिः 
प्रतिपादिता-- 
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“प्रलये नियतकालपरिपाकाणां सवंप्राणिकम्मंणामुपभोगेन प्रलयाज्लीन- 
सवंजगत्का माया चेतन इश्वरे लीयते। # # * # p ततोऽपरिपकप्राणि कम्मेमिः 
कालवशास्प्राप्रपरिपाकैः स्वफलप्रदानाय भगवतोऽवुद्धिपूर्विका स्रष्टिमायापुरुषो 
प्रादुर्भबतः। ततः परमेश्वरस्य सिर्त्षात्मिका मायावृत्तिजायते | ततो विन्दुरूपमव्यक्त 
त्रिगुणं जायते। sos s # अस्माद्‌ विन्दोः शव्दत्रह्मापरनामधेयं वर्णादिविशेषरहितं 
3117 स्ृष्ट्युपयोग्यवस्थाविशेपरूपं चेतनमिश्रं नादमात्रमुत्पद्यते | 
एतञ्जगढुपादानमेव रवपरादिशाब्देव्यवह्वियते ۰ Ff | 


नायं सिद्धान्तः शब्दत्रह्मचिदां वैथाकरणानाम्‌ , वैयाकरणशिरोमणे- 
Hata | प्राचीनेषु वैयाकरणसिद्धान्तग्रन्थेपु कुत्रापि शब्दत्रह्मणो जन्यताया 
قوج‎ | न कैश्चन पुरातनैग्रन्थकारै : शास्त्रान्तरप्रन्थनिम्माणावसरे वैया- 
करणसिद्धान्तप्रपञ्चनप्रबृत्तः TAROT जन्यत्वं वैयाकरणाभिमतमिति 
प्रत्यपादि | तस्मान्नायं सिद्धान्तो वैयाकरणानाम्‌ , किन्तु शैवागमसिद्धान्तोऽयम्‌ 
शैबागमतत्त्वविदासुत्तमेन भास्क्ररायेण स्वीये ललितासहस्रनामभाष्ये- 


परा प्रत्यकूचितीरूपा पश्यन्ती परदेवता | 
मध्यमा वैखरीरूपा भक्तमानसहंसिका॥ (१३२) 


इत्यस्य पद्यस्य व्याख्यानावसरे शब्दत्रह्मण: पूवेदर्शितदिशोत्पत्तिः प्रतिपादिता | 
तत एव waaay निरूपयता नागेशेन शैवागमसिद्धान्तानुरूप्येण 
चैयाकरणसिद्धान्तोऽन्यथाकारमुपपादितः | तत्रैव च साधकतया 

“ अनादिनिधनं ब्रह्म शब्दतत्त्वं यदक्षरम्‌” 
इत्यादिकारिका वाक्यपदीयप्रारम्मस्था प्राचीनव्याख्यतूपदबीं सर्वयैवोल्लङ्कय 
नवीनया व्याख्ययोपस्कृत्य योजिता | 


सेयं नागेशभट्टस्य प्राचीनवैयाक रणसिद्धान्तानादरेण साम्प्रदायिकेपृपेक्षा 
किनिबन्धनेति निश्चेतुं न पारयामः | 
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THE MEASURES OF GODS 


Dr. P. K. ACHARYA, I. E. S, M. A. (CALCUTIA), 
Pu. D. (LEYDEN), D. .سر‎ (LONDON), 
Professor of Sanskrit, Allahabad University. 


The spiritualists and philosophers have apologised 
for even bringing down the gods within the sphere of 
description (dhyàna). Historically it is not quite cer- 
tain from when the gods began to be idolised. So far 
as the faithful and devoted worshippers are concerned, 
ihe idea of figure-representation of gods and goddesses 
appears to have been conceived even in the nature- 
worship of the early Vedic times. Later in the Vedic 
period the unlimited, the immeasured god, beyond the 
conception of thought and words, was represented as 
possessing a thousand heads, a thousand eyes, a thou- 
sand feet and other features, obviously a multiplied 
number of human limbs? Thus the idolisation of gods 


1. (८) अज्ञानेन मया देव यत्कृतं 1۱ 
तत्सव कृपया WA क्षमस्व मधुसूदन ॥  (Bhavishya-Purâņu) 
(४) न्यूनातिरिक्तानि परिस्फुटानि यानीह कमणि मया कृतानि | 
क्षम्याणि चैतानि मम क्षमस्व प्रयाहि तुष्टः पुनरागमाय॥ 
(Skanda-Puräna) 
>, (a) TEHT पुरुषः Beara: सहस्रपात्‌ | 
स भूमिं सवतः स्ृत्वात्यतिष्ठदशाज्ञलम ॥ 
(Purusha-sükta, Yajurveda) 
(0) नमोऽस्त्वनन्ताय सह्रमृतयं सहस्रपादाज्षिशिरोरुबाहव | 
सहस्रनाम्ने पुरुषाय शाश्वते सहस्नकोटीयुगधारिणे नम: |i 


(Mahābhārata, Santi-parvan, 47, 20; Bhavishya Purana) 
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to have been going on from very 
i for eds of years till we come across 
m ا‎ n cd 500 B.C. an undoubted 
ae to the sculpturing of Siti in the fons of à 
golden image which was unavoidably requ ed as King's 
Consort for a royal public function. The early archaeo- 
logists who refused in the absence of archaeological 
far beyond the Christian era on ihe basis 
of the literary evidences, both Vedic and post-Vedic, 
for the sculptural representation of gods and goddesses 
in India, must have been wiser by the recent dis- 
coveries made at Mohenjo-daro and Harappa, which have 
shifted the sculptural history of India beyond the Vedic 
period by not less than a few thousand years. But 
both the literary references and archaeological finds have 
left the practical artists in a state of utter confusion. 
Even today the sculptor or the painter does not know, 
‘at any rate he does not pui into practice, the uniform 
- proportion of the image he makes. In fact he could 
have no guidance until the Silpa-sisira was codified. 


5 


and goddesses appears 


remains to go 


The image-maker of Sità must have made a realis- 
tic representation, because Sitä was his contemporary. 
The image-makers of Gautama Buddha, of Gàndhàra 
or Amarivati school, or of Sarnath and other places, 
were not Buddha's contemporaries. Nor were there any 
photographs or models available for the sculptors. 
And it is also doubtful if those sculptors could have 
met any man of Buddha's, race or family. ‘Thus their 
images of Buddha if not guided by the Silpa-$astra must 
nave been imaginary and unauthorised so far as the 
physical features and personal proportions of the Buddha's 
کت‎ are concerned. Naturally, therefore, the artist's 
E. or i vod when he attempts to repre- 

n the unknown gods.and god- 





| 
| 
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desses of whom there are no models or photographie 
copies and no ethnical representations for his:guidance. 
Let the artist be as much idealistic as he 'ehooses to 
be, even more than the Vedic seers, but only as regards 
the expressions he gives to the images of the 2008 - and 
goddesses, and let the individual artists be content 
with this much originality. But there must be a har- 
mony among the artists themselves regarding the gene- 
ral features and. proportionate measures of the limbs 
of deities, for, otherwise, there is bound to be a funda- 
mental unreality about the whole production, and thus 
the very object of the artist will he frustrated. It is 
easy to imagine the god Siva, for instance, in his vari- 
ous moods and activities, such as the lover and bride- 
groom of the Mountain-maid, or as fury incarnate 
at the sacrificial function of his father-in-law, Daksha, 
where his most beloved wife, Sati, lost her -life, or at 
the dance of destruction. But it would create an unreal- 
ity about his very existence if one artist gives to the 
Siva image the features of the Grecian warrior Alex- 
ander the Great, or the French 260007 Napoleon 
Bonaparte, another artist makes npa the replies oh a 
Chinese or Japanese monk, a third. one gives to Siva 
the short stature of a Gurkha soldier or in tall heard- 
ed figure of a Sikh horseman, and a P ee 
represents Siva in the delicate womanly لہ‎ 9 3 E 
Burmese or Siamese gentleman clad in coloured silk. 

ther great God, Vishnu, who has been perhaps the 
Another NN for centuries and has undergone as 
-most popular deity 0 0 ण Sires fon in Sena 
many as ten او و‎ x कराता مت‎ TO 
mentally divergent for oe mcer 
uishable even from Pres and Sarasvati, have been 
wealth and learning, ^" lown to the modern age and 
retaining their popularity pu frontispiece in monthly 
their figures often appear e: 


4 JHÀ COMMEMORATION VOLUME [ P. K. ACHARYA 


d in various modern languages of 


agazines publishe 
Ee i and Sita, 


India. 'These images like those of Rama 
and Radha and Krishna have undergone much more start- 
ling physical changes at the hands of the artists; 
the southern variety of the Madras Presidency bears 
no similarity with the western variety of the Bombay 
Presidency including the Mahratta and Gujarat types, nor 
has the northern variety, comprising of sub-divisions of the 
Punjab, United Provinces and Bihar types, any affinity 
to the Eastern variety with sub-divisions of Bengal and 
Orissa types. The other gods and goddesses as well 
as the epic heroes aud heroines have met with a 
similar fate owing to the boundless fancies of the 
artists. One can understand and even tolerate the 
racial or provincial stamp inevitably marked on the 
goods in the countries of their origin. The local beauties 
or heroes may supply the model to the imagination of 
the artists. But the realistic fundamental uniformity in 
the measure and proportion of images need not inter- 
fere with the idealistic expression of the artist's mind, and 
does not injure his individual originality. The general 
rules of grammar and metre have never injured the 
style or diction of the individual composition. Even the 
employment of new metres hy a poet presupposes the 
restriction of uniformity. ‘To he original one need not 
be lawless. Even under the limitation of proportionate 
measure the artist can have unlimited scope for his 
original production. 


There has, however, been a uniformity among differ- 
ent groups of authoritative works dealing with the sub- 
ject of measure of gods and goddesses and other beings. 
The subject has been elaborately treated in a number 
of Puranas, Agamasand Silpasastras under tala-mana2 





3 See the writer's Dictionary of Hindu Architecture under Talamànn. 
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The term tala accordin 
1, Second. Anusahgapada ۱ 
bhedagama (Chap. XXX. 22) implies 


$ 


middle finger. But both in the JMatsya-purüna (Chap. 
258, V. 19) and the standard Work on the subject, the 
the tala system of measure- 
J simplified for the practical artist 
by prescribing the face to be the unit of measure for 
. individual images. Thus the total length of an image 

of the ten (ala measure, for instance, should be ten 
times its own face-length, ie., the distance between the 
ehin and the top of the head. The neck, thence the 
navel zone, thence the thigh-root, thence the knee-cap, 
thence the ankle and feet are given a certain propor- 
tional measures in this unit. Similarly the arms, hands, 
palms and fingers ete, hear certain proportional 
measures. And the variations of interspace between 
different limbs are distinguished in four Dhaigas or 
poses (viz. samabhanga, abhanga, atibhanga and tri- 
bhanga) and in three postures or attitudes, viz., straight 
or standing, sitting and recumbent. 


The Bimbamana (Ms., British Museum, no. 558-592) 
in an appendix has referred to twelve varieties of this 
tala measure, while the Minasdra has illustrated with 
full details up to the tenth variety, leaving out the 
eleventh and the twelfth varieties which, as stated in 
the Bimbamana, should be employed in E. M 
iain (super-) gods and fiends (Rakshasas). Hap 0 
twelve or ten varieties admits of three sizes, d 

i d small. The classification of the ES a 
E e i i in ihe 64 
SR ग ae Sean in the Amésu- 
almost reappear 00 
madbheda ह Kasyapa (Ms. Egg. 3148, 3012, Fol, 251) 
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XXXIV 30-40), Byhat-Saimhita 


works. 


6 
(Chap. 


Suprabhedagane 
| 4) and other 


(Chap. LVII. 

According to all these authorities the different 
varieties of the fala measure are used in measuring 
different classes of gods and people and other beings:- 
scribed for superior gods (Brahma, 
), Buddha, Jain images (Jina, 


Pargva and the other 
f the Sayujya class. 


Large ten tala is pre 
Vishnu, Siva and others 
Siddha, Saugandha, Arhat, 
Mirthankaras), and devotees 0 

Middle ten tala is recommended for superior god- 
desses (Lakshmi, Sarasvati, Savitri, Bhüdevi, Durga, and the 
Love-goddess), the Sarüpya class of devotees and others. 


Small ten tala is suggested for Samipya class of 


devotees and others. 

Nine tāla is prescribed for inferior goddesses (e. g. 
Brahmani, Vaishnavi, Mahendri, Bhairavi, Chamundi, 
Kaumari, Varahi and others), the Salokya class of devo- 
tees, superior sages (Vasishtha, Bhargava, Visvamitra, 
Bharadvaja), certain mythical beings (e.g. Yaksha and 
Vidyádhara), Garuda and others. 

Ei t ta 2 f 

aight tala is recommended for Sages (like Kasyapa) 
and ordinary human beings, etc, 


ee fala is suggested for Sages (like Agastya),cer- 
ain demigods and mythical beings, and ordinary females. 


Six (ale is preseribel f ] 
NN ila i prescribe or tiger and such other 
Five tala for Ganesa (a mythical being) 
Y 7 : i ok 
| Four tala for Goblins (Bhüta), ete 
ue Hn for Kinnara (a mythieal being), 
wo fala for goose and other birds, and 
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One tale for Banduka and  Kabandha (headless 
body)., 


This method of the Silpa-sastra has been com- 
mended by the modern European artists. “The 
(Ancient) Hindu image-maker or sculptor” observes Mr. 
Hadaway “does not work from life, as is ihe usual 
practice among Europeans, but he has in place of 
the living model, a most elaborate and beautiful system 
of proportions, which he uses constantly, combining 
these with the observation and study of natural de- 
tail. It is, in fact, a series of anatomical rules and 
formule, of infinitely more practical use than any Euro- 
pean system which I know of, for the Indian one 
treats of the actual proportion and of the surface form 
rather than the more scientific attachments of muscles 
and the articulation of bones". 


“There is in the Hindu system,” observes Mr. Vincent 

Smith, “nothing complicated or difficult to understand 

or remember, but like every other canon of artistic 

proportion, ‘these methods are no more capable of pro- 

| ducing works of art in unskilled hands than are any 
other aids or methods.” 


Will the modern Indian artist think over these 
weighty remarks ? Will he also take into consideration 
the fact that the greater majority of Indians are prae- 
tical idol-worshippers ? "Their ordinary worship is hardly 
performed except in presence of an idol. "This idol should, 
therefore, be of such a nature and form as would command 
their respect and incite their faith. An image of unusual 
Vol. V, pages 53-70 and Plate CLVI, Volume IV, Chapter LI-LXVII, pp. 497-682, 


Volume 111, pp. 334-407. 
= Dictionary of Hindu Architecture, pp. 221-244, 
3 Indian Antiquary, XLIV, pp, 90—81. 
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proportions which does not answer the ७८५८८ (descrip- 
tion) of the deities, by utteriug which the worshippers 
try to concentrate their mind and offer prayers to the 
idol, cannot give rise to that genuine faith which must 
be based on truth. If a map is to be used for learn- 
ing the geography of a place that must correspond 
to the mental picture of the place which the reader 
has formed after reading an authoritative description. 
It is hardly necessary to add that the dirty surround- 
ings and, defaced and broken images of several temples 
and shrines have caused untold injury to the religious 
susceptibility of the educated and uneducated Indians alike. 
Cleanliness is certainiy next to godliness. But a lova- 
ble image carved after the dhydua is all the more 
necessary to create an atmosphere of reality and faith. 
If not for the sake of mere art, at least for the sake 
of the faithful, the artists should cast the images of 
gods and goddesses, which are meant for worship, strict- ' 
ly after the directions of the Silpa-Sastra which has 
‘now been made available for the artists by the pub- 
lication of the series under the general title of Māna- 
süra (Essence of Measurement) together with the Text, 
English Translation, Plates and an encyclopwdic Dictio- 
nary of Hindu Architetcure. 








CONTRIBUTION OF INDIA TO ARABIC LITERA- 
TURE DURING THE PRE-GHAZNAWID PERIOD. 


M. G. ZUBAID AHMAD M.A., P.H., A.H., Ph.D. (LONDON), 


alrabie and Persian Department, University of Allahabad. 


The most important contribution of India to Arabic 
literature undoubtedly begins with the Ghaznawid period, 
the tenth century A. D.; but she also certainly made 
some contributions to Arabic, in respect of vocabulary 
and otherwise, from a much earlier period. However 
insignificant they may be, they deserve notice. But 
before enumerating them, some account may be given 
of the relations between India and Arabia during the 
pre-Ghaznawid period. 


LEGENDARY RELATION 


Legend speaks of relations between these two 
countries, before the dawn of history. In the Hadith 
literature there are many traditions which refer to the 
legend that Adam, the father of mankind, being driven 
out of Paradise, alighted on the peak, called after him, 
of a mountain in Ceylon.’ When his repentance was 
accepted by God, he was brought to ‘Arafat near Mecca 
where he met Eve who had been thrown down at Jiddah. 
These traditions are not only found in the religious 
literature of Islam but also in works of history and 
geography. For example, we find this legend in the 

1 Tabari, Tarikh, I., 119 & following pages, Jabari, Tafsir, Commentary 
on the verse I. 28, k 
2 
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works of Ibn Qutaybah (d. 276 A. H.) Maqdisi (d. 375 
A. H.) and Yaqit-al-Hamawi (d. 626 A. H.)! 

In the legend there is a controversy about the 
place of the death of Adam. According to one or two 
traditions ? he is said to have died in Ceylon; 

He is also said to have made many pilgrimages, 
not less than forty, to Mecca, going back to Ceylon 
every time 

It is also asserted that the Black ‘Stone of the 
Ka'bah, in the form of a brilliant ruby, fell from Paradise 
along with Adam and was carried to Mecca when he 
was ordered by God tobuild the Ka'bah 

The story of Hàbil and Qàbil is said to have taken 
place in India according to one tradition. ? x 

According to this legend, Arabia -and India have 
had intercourse with each other from the very beginning 
of human life on the earth Tin "E 


RELATIONS OF HISTORICAL TRUTH ° ` 


Though political relations between India and Arabia 
were first established as late as the seventh century after 
Christ, yet these two countries, entirely different from 
‘each other in race and language, had been connected 
through trade from so early a time as the commencement 
of the seventh century before Christ, or. perhaps. even 
from pre-historic times 


Two of the three routes by which trade was carried 
in ancient times between India .and -the West, :passed 


८101 Qutaybah, Maarif ( Gottingen) p. 9, Maqdisi, p. 18 Yiqüts 
Mu'jun, V., 74 * 
* 2 Ghulam ‘Ali Azad, Subhat al Marjan (Bombay) Ist Section 


a Ibid, ۱: / 
4 Ibid. 2 ` [ios . g D 1 Á . ! 
s Ibid, 


Rawlinson. Intercourse between India and the Western World, first chapter.‏ ء 


” 


dirum‏ تج i जी‏ ہے اتی 
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through Arabia. The first route ran from the mouth 
of the Indus and up the Euphrates, at the point where the 
road branches off to Antioch and the Levantine ports. 
This route attained high importanee during the golden 
days of the Babylonian Empire, with the decay of 
which it fell into oblivion. : 

The second route, more important than the first, 
lay from the Indian coast to that of Yaman and 
Tadramawt and from there, passing along the Red Sea 
coast, to Syria and thence to Europe, either directly 
from the Syrian coast or via. Egypt and Alexandria, 
This route was of great importance and the prosperity 
of South-west Arabia in ancient times was largely due 
io it, and it formed a highway of commercial traffic 
until the Ptolemies established an overland route from 
India to Alexandria.! 

This route, passing from Yaman to Syria through 
the Ilijaz; has been referred to in the Qurin as IMAM 
MUBIN (A Manifest Road). This Imam . Mubin has 
been generally taken by the commentators to be the 
road passing from Yaman to Syria. Another Quranic 
verse, referring to the commercial ‘caravans of Saha, 
throws some light on the prosperity . of this route. 
"his ‘verse (XXXIV, 18) is as follows :— 

“And We made continuous towns- between them 
"(the people of Saba) and the towns which 
“We had  blessed— (the Syrian towns)— 
` “and "We apportioned the journey therein. 
“Travel * through them nights and days.” 


eet : à 
In this verse, the phrase. “Qura 7 has 
been -explained by Tabari to mean Qura Mutawasilah 


(continuous towns), that is to say, towns lying close 


1 Encyclopaedia Britannica, llth edn.. Vol. H, p. 264. 
3 Qur'an, XV. 79, Ct m 
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wan there is another referencé, 
; 7 ried by the Quraysh. 
though indirect, to this ا‎ b. ; aul ایا قریش‎ 
In verse CVI, 1, c^ l oa msde i 
: neys mean y 
ihe summer and winter journey ati. 
iehway called Imam Mubin. 
the Quraysh on the ئلط‎ i to th 
It is certain that Ceylon was early فا‎ T 6 
Arabs on account of its pearl ا ای‎ ae 
and Arab merchants E. WE 
: i nis there centuries before the 
سس‎ a and how the Muslims reached 
Te island is unknown, From Balàdhuri it appears 
that some Muslim merchants had been there Jong before 
the attack on Sind by Muhammad b. Qāsim. The 
cause of this attack has been stated by Baladhuri to 
have been vengeance for the plunder, by some pirates 
of Debal, of vessels which the ruler of Ceylon had 
despatched, filled with Muslim orphans. 
` As to the political connection of India with Arabia, 
it is sufficient here to point out that the first invasion 
of the Indian coast by the Arabs was at so early a 
date as the reign of the second Caliph (18-28, A. H., 
632-644 A. D.) But the Arab inroads did not penetrate 
far until 710 A. D., when Multan with the country of 
Sind fell before Muhammad b. Qasim during the reign 
of Walid (705-715). 
CONTRIBUTION OF INDIA TO ARABIC 
LITERATURE 
. After the above account of the relations between 
India and Arabia before the Ghaznawid period, it will 
a SANY to make a survey ef the contribution of India 
to Arabic literature during this period. 
سواہ‎ Tatar, Part 22nd, م‎ ——————— Tabari, Tafsir, Part 22nd, p. 58. EE मा 7 


_ 3 Ibid, Part 30th, p. 197. 


* Encyclopaedia of Islam, I, 838, 
$ Baladhuri, Buldin,435, 


to one another.’ Tn the Qu 


precious stones, 
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(1) To begin with, the legend of Adam's alighting 
on the mountain of Sarandip may be said to be, in a 
way, a contribution of India to Arabic literature. When 
Ceylon was for the first time Visited by the Muslims, 
they, having heard the local traditions about the depre- 
ssion in the peak, might have remoulded them to suit 
their own faith; and in order to give them. authority 
they put them in the mouth of the Prophet. | 

(2) The commercial intercourse between these two 
countries introduced many Indian words into the Arabic 
language. The merchandise imported from India into 
Arabia consisted of perfumes, spices, cloths ete. Arabs 
naturally borrowed words for these articles from Indian 
languages. Thus words such as sandal, misk (musk), 
kafir (camphor),  qaranful (cloves), filfil (pepper), 
hail (cardamon), zanjabil (ginger), j&'ifal ( nutmeg), 
narjil (cocoanut); mawz (banana), limün (lemon), tanbül 
(betel) ete. are Arabicised forms of the Indian words. 
In some cases the word ‘Hindi was added to the words 
which already existed in Arabie, e. g. ‘id Hindi, quay 
Hindi, tamr Hindi, ete. The last word became ‘tamarind 
in English. 


Indian cloths also used to go to Yaman and thence 
to the Hijāz. The Arabic words shās (muslim), shit 
(calico) and fütah (striped cloth) come under this category.. 


Arabian navigation to the Indian xit Me 
half a dozen words of Indian OE i pista 5 à 
and geographical works, E g. me ee ग A i ton : 
bawárij) meanig ‘pirates’ is the Ara l "dawnij (plu. 
Indian word “bera, and the word dawn (piu. 








1 i Taj -al-rüs, under the 7 me Ns 
S an, Ard-al- ; 1 | 
ii Muhammad Sulayman, Arc ? 
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dawànij) meaning ‘small boat? owes its origin to the 
1 : ۰ 


Indian word “longi Pn र 
qi Jurji^ Zaydàn, the well: known modem Arabie 
scholar of Egypt, says that the words “subh” (dawn), 
“daw” (light) ‘and. “baha” (light) seem to be of Sanskrit 
origin, as these words are not found in the sister languages 
of ‘Arabic. i 

The word “tūbā” that occurs in the Qur'àn ` is said 
by some Arabie scholars to be the name of a paradise, 


` 


in some Indian language. رت‎ P 
ae An Indian sword was. very much valued in Arabia; 
the. Arabs called it “muhannad,” “Hindi”? and “Hinda. 
wani,” "which words frequently oceur in Arabic literature, 
The very word “Hind” has fascinated Arabs a good deal. 
They haye used it as a lovely name for their woman. 

1 (8) Another debt which Arabic literature owes. to 
India ‘is the introduction of her numerals into . Arabie, 
in which language they are still: called, AL RUQUM-AL 
HINDIYYAH. In Arabic. writing letters only. were 
used in place of numerals u p to the eighth century A.D., 
when this Indian system passed to the -\rabians, probably 
along with the astronomical] tables, brought to Baghdad 
by an Indian ambassador in 773 A.D. The System Was 
explained in Arabic in the early part of the ninth century 
hy the famous scholar Muhammad b. Misa Alkhwarizmi 
and .from that time continued, though at first slowly, 
to be used throughout the Arabian world. Al Birüni 


TT TEE CTT e تس سکس ہہ‎ अजय 


٠ For the word *bürijah" sce ALBlrünT, Kitab al-Hind; p. 102 and the 

5' *Aji’ib al-Hind, ed. Paris, p. 114. t. 

: For the next word see Yàqüt al-Iamawi, Mu‘jam al-Buldin, under the 
word “qays” Vol. VII. (Taken from Sayyid Muhammad Sulayman, 
"Arab-o-Hind ke ta‘allugit”, p. 63, where the remaining four wards 

: ‘are nlso[mentioned.) : 

3 His Adib al-lughat-al "Arabiyyah, Vol, I, 41. 

Qimiis and Taj al-arüs, under the word “tiha”: Um :‏ گے 
"e Étyel. Brit. (11th ed.) XIX, 867, vicies,‏ 


Limo 
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acknowledges that the Muslim system of numerals is 
derived from the best of their (the Hindus’) systems.' 
It is a well known fact that this system passed from 
the Arabians to’ the West, where these numerals were 
known as “Arabic Numerals.” 

(4) Another contribution of India to Arabic litera- 
ture is astronomical material. Undoubtedly the Arabs 
had their own science of astronomy, probably taken 
from the Chaldzeans, but during the second century of 
the Hijra, when the ‘Abbasid caliphate was at its zenith 
and when extraordinary efforts were made to translate 
foreign books into Arabic, we find much evidence of 
the intluence of Iudian culture on Arabian civilisation. 
Many books were translated from Sanskrit into Arabic. 
Of the astronomical works, the Sindhind was tbe first 
book to attract the attention of the Arabs. It was first 
translated by Al-Faziri (d. 154 A. H.) and a second 
time by the already mentioned Muhammad b. Musa of 
Khwarzm. Lastly Al Biruni wrote a book on the Sindhind 
with the title of لخواطرالیغودفی حسابالتغجیم‎ 2५२११ جوامع‎ 

(5) Another equally important contribution of India 
to Arabic literature is medicine. 

Charaka and Susruta occupy. the highest position 
as the medical authorities in the Sanskrit languag 
Their works were rendered into Arabic at the close of 
the eighth century A.D., and quoted as authorities.by 
the celebrated Abi Bakr Al Razi (d. 982 A. D.). Ibn 
Nadim gives not less than fifteen names of those Indian 
authors whose works had been translated into Arabic by 


the time of the composition of his FIHRIST/. None 








Al Birüni, Kitab al Hind, p. 82. $ 

Al Birüni, Chronology of Ancient Nations. (Notes by the-Editor, p. 370;) 
Macdonell’s History of Sanskrit Literature, p. 484. 

Ibid. p. 427. - : 

3 Tbr Nadim, 71 a 

* Berlin Catalogue, No, 6411, > 
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of these renderings are known to exist except a small 
hook of Shinaq on poisons. ‘The Berlin Library contains 
a MS of it! The original text was, as stated in the 
preface of the work, first translated into Persian by 
Abu Hatim al Balkhi for Khalid al-Barmaki in 200 
A. H. and was afterwards rendered into Arabic by Al- 
‘Abbas b. Said al Jawhari in 210 A. H. ]Iajji Khalifah 
has also mentioned it under the title of the Kitab al 
Sumüm. The MS. is small and contains only 84 pages. 
Tt is divided into four sections (Magàlàt) The first 
maqilah is an introduction in which the author says how 
doctors have invented various compounds of deadly 
poisons to save the sacred lives of kings. To him, the 
usage of these poisons is not allowed for anybody except 
kings. The second chapter deals with the symptoms of 
the effects of various poisons. The third chapter describes 
various methods of preparing deadly poisons. l'or instance, 
he says that a baby swallow should be devoured by a 
poisonous snake; then both of them should be shut up 
in a copper kettle and buried under a cow-dung hill. 
After a certain number of days, when they are tho- 
roughly decomposed and fermented, the mixture is io be 
dried up in the sun. A very small quantity of it is sure 
‘to kill any man who happens to eat it. The lasi chapter 
contains the remedies and antidotes. The author has 
also given a prescription of an antidote which renders 
any man that eats it poison-proof. 


On the last page the scribe has written that at the 
instance of the Caliph, the device of bringing up a girl 
in such a way that whosoever happens to cohabit with 
her is sure ‘to die at once, has been omitted on account 
of its being an act of barbarism. The work is of interest 

कितना अल EE teo lo. क्स Khalifah, V., 96. : 








ii 
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às showing the various methods of destroying human 
life in ancient times. £ 


(6) Two story books, one “Kalilah wa  Dimnah" 
and the other “Alf laylah wa laylah," enjoy an unrivalled 
position in the domain of light literature. The former 
js an Indian story which was first translated from Persian 
into Arabic by Ibn Al-Muqaffà in the eighth century 
A. D. The subject matter of the latter was also, for 
the greater part, of Indian origin. Ibn Nadim has given 
several names of story books translated from Sanskrit 
into Arabic. All such books may be regarded as a part 
of the contribution of India to Arabic literature. 


(7) The game of chess which plays no mean part 
in Arabic literature is also a contribution of India. * The 
best authorities agree that Chess existed in India before 
it was known to have been played anywhere else. The 
worl Shatranj is a foreign word among Persians and 
„Arabians while its natural derivation from the Sanskrit 
word CILATURANGA is obvious.” Many metaphors and 
similes have been taken from chess in both Arabic and 
Persian literatures. 


($) Al-Birtni’s Kitab al Hind is one of the most 
important contributions of India to Arabic literature, not 
because the author is regarded by some Arabic writers of 
repute as a resident of Sind, but because the whole 
subject matter has been taken from India. The name 
of the author is so associated with India that we can 
hardly think of Arabic literature produced in that country 
‘without thinking of him. . Whatever reputation he enjoys 
‘as a great scholar of astronomy and mathematics is due 














1 j. Encycl, of Islam, under “Alf layla wa layla.” 
ii, Prof, Macdonald, J R A S. 1924, 353. 
2 "Ibn Nadim. pe 805. , 


3 Encycl Brit. under "Chess" 
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its ived from the writings and 
largely $ I ipe E ات‎ P. ton the patronage that 
Ti s Dom ie first Sultan of Muslim India and 
^ E s bs from the facilities given to him by 
a de it is impossible to ignore his E obli- 
gation to Indian scholars and teachers, at least as far 


as his knowledge of Indian sciences 1s concerned. 


(9) Aba Hafs Rabî b. Subayh e ia سور‎ in 
ihe language of Islamie learning, Tab Tubiin ہے‎ one 
of the companions of the companions of the rophet's 
companions). He is, according to an authority, said to 
be the first Muslim to write a book!. He was a reli- 
able transmitter of Hadith. He migrated in his later 
days to Sind where he died in 160 A. H^ He is 
mentioned by Ghulam ‘Ali Azad, Rahman ‘Ali and 
Nawwab Siddiq Hasan as the first Muslim scholar who 
lived in India." 

Sind was, during the first three centuries of the 
Hijra, an Arab colony where people of more than one 
tribe settled. ‘These domiciled Arabs must have main- 
tained Arabie as their mother tongue for a long time, and 
there must have sprung up many a poet among them. 
But it is a matter of great regret that no accounts 
whatever of such intellectual actvities of Sindian Arabs 
and of those natives who must have learnt the language 
of their rulers, have come down to us. The Futiih al 
Buldan and other similar books do not throw any light 
upon this matter. But it may be conjectured that some 
migrating Arabs must have written some books in Arabic: 
Haji Khalifah mentions “2a sikh Sind? among the 


— MÀ 








سد س 


773? Khalifah, L, 80. 
3 Azad Subhah. P. 96. 
3 Ibid. 26; Rahmin ‘Ajj 


Ulin, 889 Tadhkira, 3; Siddiq. lasan, Abjad # 
4 im, " 
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histories written by the Muslims, but does not give the 
name of its author! Perhaps it  was.written hy some 
Sindî Arab. The author of Chach Namah وت‎ that he 
has taken the material for his hook from an Arabic 
History written by the ancestor of the man who asked 
him to render it into Persian. Perhaps this Arabic his- 
tory of Sind is the same as that to which Khalifah 


refers. In the absence of any positive evidence and 


authority it is impossible to say anything definite, 


Just as some Arabs settled in Sind, similarly many 
Sindians were domiciled in Arabia, either as slaves or 
free men. Of them also very little is known. Sam- 
‘ini gives only two names under the nisbah “Sindi: 
one is Abū Ma'shar and the other is the poet Abū ‘Ata 
Aflah Sindr. The former was a muhaddith’ (traditionist) 
nnd was regarded as an authority on the history of the 
Prophet. The high position that he held as a scholar may 
he judged from this faet that when he died, the Caliph 
Harün al-Rashid aecompanied his funeral procession and 
led the prayers himself. Abū ‘Ata Aflal will be spoken 


of at some length later on in connexion with the con- 


tribution of India to Arabie poetry. 


Sam‘ini also gives several names under the misbah 


""Mansüri," (of Mansürah, Bhakkar), “Daybuli”™ (of Daybul, 
Thath) “Lahorî? and “indi”. All these men are said by 


——— 








1 Khalifah, I, 133. प 
"ur Kitübalansib, p. 313b. 2 
2 5 pe ia the name of another sheet poot ess 
| itely says that he was an Indian by origin (7705 his History o 
me deb nite a t re, Vol. II 251). But this statement of his seems to be 
CR पक E rity of Sam'ani, who says that “Sindt” is both an 
ED ins n mansib) and a name and gives the names of Kushajim 
٭757+ +-1۔‎ 


adjective (Al traditionist, as examples of the latter case, 


and Raji’al-Hindi. the 
(Sam'üni, Ansib, 3142) xs 
3 Ibid. 543, 230b, 497 and 592, 
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Sam'àni to be scholars and traditionists who transmitted 
hadith to other : 


When Xbul-Qàsim al-Maqdisi visited India during 
the latter part of the tenth century, he also found many 
traditionists in Sind. He specially makes mention of a 
certain Abū Muhammad Mansüri who was a muhaddith 
and an author of several good hooks”. 


Now all these ahdd7th that the above mentioned 
Indians and those who settled in India transmitted to 
others, and their works on hadith may be taken as the 
first contribution of. India to Arabic literature as far as 
the science of hadith is concerned. 


Abū ‘Ati Aflali Sindi, mentioned above along with 
Kushijim, the traditionist, was a MAWLA (client) of 
| .Banü Asad and was a good. poet, which may be judged 
from this fact that Abū Tammim-: Habib thought fit to 
quote three lines of his in the beginning of the first 
‘chapter of his IIamáàsah. 


The author of Kitab Al Aghün? has devoted no 

‘less than five pages to him. He was one of those 

poets who sang in fhe praise of the Umayyads. He flour 

ished during the latter part of the Umayyad period and 

outlived his patrons to see the time of the first tw: 

‘Abbasid Caliphs. He died in the reign of Mansur. He 
tried to sing equally enthusiastically in the praise of 

his new masters, but they would not accept any poem 

from him after his having lavishly praised their past ene- 
mies. Aflah was his name and Abū “Afi his Kunyah. There 

` was something wrong with his tongue He could not 
. pronounce such letters as Sh, J, etc. His poems were 





1 Magqdisi, Alisan-al-taqisim, 45L 
2 Aghini XVI, 81-87. 
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admired, but as his tongue was defective he could not 
recite them well. Once a certain Sulaymàn was so 
pleased with him that he gave him a good-looking boy 
named ‘Ata to recite his poems for him. This boy proved 
of great help to him, and the poet was so satisfied 
with his services that he adopted him as a son and 
took his kunyah from him. People used to enjoy the 
defect of his tongue, but he was very sensitive about it, 
and did not allow them to ask him to pronounce any 
particular word. The story of the device of ITammad, the 
famous narrator, by which he could succeed in making 
him pronounce some partieular words need not be men- 
tioned here. 


The poems of Abū ‘Ati Aflah Sindi may be taken 
as the contribution of India to Arabic poetry during 
the pre-Ghaznawid period. 
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THE NARAYANIYA IN TAMIL LITERATURE. 


RAJASEVASAKTA, Rao BAHADUR, Dn. S. KRISHNASWAMI 
| AIYANGAR, M.A., HONY. Ph.D., M.R.A.S., 
, 
| F.R.HIST.S., F.A.S.B., Madras. 


Among the collections of poems known to Tamil 

i scholars as the Sangam collection, one by name Parip- 
ãdal, so named from the character of the compositon, 

contains a number of poems, five! in all, among those 

that have so far been recovered, bearing on Vishnu. They 

are poems of laudation composed in honour of Vishnu. They 

are all of them, however, cast in a form which may be re- 

i garded as generally usual, but which show characteristic 
features which connect them rather intimately with what is 

known as the Pdichardtra. In a contribution made to the 

Winternitz Commemoration Volume, I compared the sub- 

stance of the poems with some of the well-known Pdicharatra 

works, such as the recently published Jayakhya in the 

'"Gaekwad's Oriental Series, the Padma Sanihita, the 
Ahirbudhnya Samhita and one or two others. The com- — 

F parison was more or less of a general character, and 
did not go into the details very minutely. The com- — 
parison showed that these poems differed in. essentia 
` features from the text books of the Paicharatra, such | 
as the ones noted above. ‘These text books are of the 
character of manuals of ritual for the Pichu i 


سنس — 


1 Poems 2, 3,4, 18, and 16. 
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with what regulates the life procedure of the believer 
in the  Piàücharátra concerning the practice of his 
religion. ‘These therefore lay themselves out deliberately 
to describe the four sections of this religious practice 
elaborately. They are Charyd, the conduct of a believer 
in Pdéieharatya,. Kriya, the deeds or works commended 
of a Pdacharalrin, involving the construction of temples 
and institutions connected with temple-worship. The 
first has reference more or less*"to the personal conduct 
of a worshipper; the second may. be regarded. as perhaps 
publie acts of....charity, „and religion by a devoted 
Paichardlrin. Then follows the Yoga, the discipline 
through! which: “one las to- pass ‘to realise ` the’. Zallca 
ما تہ‎ trtith; aund-cultimately»»comes Jz44« or the know- 
:lêdgt which leads-to^'ultimate salvation.’ Whatever else 
"óPihe Paeharütra is brought into the scheme of these 
Forks, they are: as preliminaries leading “to this ultimate 
prescription for regulating“ the life of a 26700044/1. 
a ; UM d 7:7077/0111 
The,, Tamil: poemp.,are found,,fo be cast in ;a mor 
general mould, and say. comparatively little of these par 
ticylar sections., hey, seem more, intended:.to give an 
idea of the .,Zutiva, or the truth,.in regard to God, and 
his connection with all that exists in . more general 
terms. But they give unmistakable evidence of associa- 
tion with the Pafcharaitra in that they describe the fea- 
tures .of the system : iı other departments. They fall -in- 
to, five. sections generally, .and relate first to Para, or the 
_ultimate truth, the highest knowledge, the -knowledge sui 
: generis; then comes His emanations or Vyähas; and then the 
- Kibhaca or His greatness as exhibited in: His many mani- 
_festations; then comes in the idea. of His anlarydmitva, 
.jmmanence in all things; and then the forms in which he 
- could be -worshipped for: the. benefit of the uninitiated 
, the t7cha. From this, of course, naturally would follow 





=| 
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what exactly should be the discipline of a man to 
perform worship, in what particular forms the worship 
should be conducted and with what appurtenances, and 
then naturally how real knowledge of God himself in 
His relation to creation can be attained by the practice 
of the yogic discipline. It is the former part of the 
scheme that finds exposition either in full or in part, 
according to the choice of the author and the purpose 
of his poem, whatever that be. Of course, being poems 
composed on occasions, they do not exhibit, nor need 
we expect that they should exhibit, the special features 
usually found, and appropriately, in set treatises on the 
subject. Even so, it would be an interesting question 
to enquire whence came the notion, and why the idea 
itself is expressed in the form in which it happens to 
be, in these five poems by four different authors, two 
poems being by one and the same poet. 


A. source that might have inspired these poets is the 
Nārāyaņīya section of the Mahabharata. One of the poems, 
other than the five relating to Vishnu in this collection, 


happens to be by one Perundévan who composed the poems: 


in invocation of each one of the eight classical collections 
made from the works of ancient authors generally des- 
eribed all together as ‘Sangam poets’. The selection pro- 
bably was made from a comparatively large number of 
poems, and possibly the selection contains only those that 
were regarded as the most excellent in each particular 
mode of composition. While this author who composed 
the poems in invocation has sung in praise of different 
Gods for the different collections, the poem prefixed to 
this collection happens to be one on Vishnu. ‘The poem 
in invocation, however, is very much mutilated, and has 


-been recovered but imperfectly. But from what is avail- 


— 


1 Bk. XII. Ch. 844-361, Kumbhakonam, Edn. 
4 
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able, it is fairly clear that it follows the method of 
composition of the other five poems, which are very 
much more completely recovered than this one. This 
author is the celebrity known by his name Peruindéva- 
nar, but with a distinguishing epithet, “who made the 
Tamil poem Bharatam”; that is, his achievement in the 
field of literature was a Tamil version of the Mahibha- 
rata, and this it is that gave him the name 4 
Paádiye Perwidécan, among a number. of Perutidévanars, 
whose names and a few poems have come down to us. 

Taking up the Nardyaniya for comparison, we find 
that the similarity of subject-matter is striking notwith- 
standing the fact that the purpose of composition 
of the two works is entirely different. ‘The Narayaniya 
in the Mahabharata is a narrative which expounds what 
Paichardlra is, and how it came to be given to the world 
through Rishi Narada, and is of an expositary character 
thrown in the narrative form. ‘The Tamil poems on the 
contrary are poems in laudation of Vishnu; but in the lauds 
composed, the authors have described Vishnu accordiug to 
the Paichurdlr« conception of God. 


The Naràyaniya is expounded in 17 chapters of the 
Mokshadharma section of the Santi Parvan of the Mahà- 
bhàrata. It begins with chapter 344, according to the 
Kumbhakonam edition, and comes to an end with chapter 
361. The first two chapters of these 17 are devoted to the in- 


troduction of the subject as usual in the Mahabharata. It 


comes in as a result of Brihaspati's anger in the matter of 
the acceptance of the Mavis, or the sacrificial offering, by 
Mahavishnu in a sacrifice that he celebrated for king 
Uparichara Vasu. ‘The next chapter 346 is in praise of Svéta- 


dvipa, the residence ot the Primeval One, according to. 


the Pàücharütra. Ch. 347 begins an account of what Vishnu 
in 528 told Nàrada about the manner in which 
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he set about the work of creation. Chapter 348 is de- 
voted to a description of the ten well-known Avatāras. 
There are one or two points worth noting about these, 
As these are generally recited. there are a few lines 
which introduce the Buddha Avatāra of Vishnu. It 
must he noted here that, in this chapter, the Buddha 
is not brought in as a separate draldra of God, taking 
the place of Krishna, the ninth regular Araldra, which 
is the form in which it is usually brought in. This 
chapter of the Mahābhārata, however, represents the Bud- 
dha and his religious teaching as only one of the acts 
of Krishna himself. The way that it is introduced seems 
to indicate the possibility of interpolation, as, in the 
short recital of the Arataras which follows, in Sloka 
55, the Buddha Avatāra does not find mention. In- 
stead. the name Sáàtvata occurs; and Satvata is but a syn- 
onym of Krishna, not of Buddha. The Patcharatra that 
Narada thus learnt is described as the Mahopanishad"', 
following ihe four Vedas, and adopting in it ihe prin- 
ciples of Sankhya and Yoga. Narada is said to have 
recited what he heard, in the court of Brahma in the 
presence of all assembled there. Chapters 349-50 are 
two chapters not directly connected with the exposition 
of the Paicharalra, although ideas of the 07۸6 
are scattered all through. But they do relate to 
questions other than a mere exposition. Chapter 351 
contains the recounting of creation by Krishna to Arjuna, 
and includes in it a portion of the praise of the Brah- 
mans as such. The next following chapter, 352, is again 
a parenthesis, in which Krishna explains to Arjuna 
how he acquired the various names of his, and what 
their import is. With chapter 353 begins again Narada’s 
recital of what took place in Svétadvipa between him 


——-. 
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and Vishnu to Nariyana in Badari Asrama, at whose 
instance he went to Svétadvipa. The next chapter is 
.similarly an account of Nàrada's stay there in Badari. 


With chapter 353 ends practically the Narayaniya, 
which is referred to as such in the course of this narrative 
in that term ( chapter 356, §loka 14-and ch. 348 $. 62 ). Other 
terms of a similar import such as the Na@rdyanavidhi', Bhaga- 
avata, Pancharalra’, Aikantikamalta! also occur. The chapters 
following 854 to 361 consist of matter connected with the 
story, but not forming part of it. ‘There is also a reference 
to the Saikhyd, Yoga, Veda, Pasupata and Pazcheratra 
matas’. 


Leaving these details aside for the moment, we return 
to the Tamil poems. ‘hey are all of a different purpose, 
cast in a different form, but deal practically with the 
same sudject-matter. As T stated already, they are com- 
posed in praise of Vishnu, and, therefore, they are con- 
cerned primarily with giving us an idea of the poets’ 
conception of Vishnu as such. Therefore it is by the 
characteristic qualities of Vishnu as the Supreme Deity that 
the poets feel concerned to describe Him. Ina plan like 
that, the ritualistic details with which the Agamas ave prima- 
rily concerned, the topics treated of in the Agamas, need 
hardly find a place except perhaps indirectly. While the 
poets therefore concern themselves merely with describing 
Vishnu as the Supreme Being, they find occasion to give 
us not merely His character as the creator of all. as imma- 
nent in all, as the absorber of all, in fact, as the be-all and 
end-all of all ereation, but also make allusion to those spe- 
cial features which are implied in those general attributes 

.354,17 ٭ 
.64 ,359 ;62 ,348 


348, 59; 354,19. 
5 359, 64. 
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of His, as for exanple, those of His Vyihus, and 
Vibhavas or Avaldras. They also sometimes refer broadly 
to His character of immanence in all, and there is at 
least one reference to the form in which He is worshipped 
as the images of Krishna and Sankarshana ! as such, al- 
most in the same manner as they are found mentioned 
in some of the Andhra and earlier inscriptions Thus 
we see that while the different form in which these are 
thrown is characteristic of the purpose for which each 
one of the poems was composed, there is a remarkable 
similarity of subject-matter and of the treatment of topic be- 
tween them and the Nirfiyaniya. The inference, therefore, 
seems tenable that the authors of the Tamil classics probab- 
ly drew their ideas in this particular from the Mahabharata, 
and it may be that they did so in other particulars as 
well. 


With this we reach a condition in our knowledge of the 
Paiicharatra which distinctly implies (1) that the formal 
text books of the Pazeheratre were written and got into 
vogue perhaps later than the age of the Tamil classics. 
After an elaborate examination of the question, Professor 
Schrader came to the conclusion that perhaps the earliest 
of these are referable to about A.D. 300. We seem to 
have here in these Tamil classics a view of the Paiicharatra, 
perhaps less formal, but none the less distinctly Pdaiehara- 
traic in character, assimilable to the exposition of the 
Püüseharatra as found in the Narfiyaniya section of the 
Mahabharata. Perhaps with this will have to he taken 
such evidence of temple-worship of which we get glimpses 
in the Andhra and some of the pre-Andhra inscriptions 
of Northern and Middle India. There is beside’ the Bud- 








1 Poem 15, ll. 13, 28 and 66 in particular; also poem 2, ll. 23-24; and 
Puraru. 56 and 58. 
2 Nanaghat, Ghasundi and Besnagar Inscriptions, 
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dhist reference to the school of the Bhagavatas,’ which 

would take us perhaps safely to the age of ASoka—perhaps 

the fourth century B.C.—and may therefore he regarded as 

perhaps about the age of the Narayaniya, as the late 

Sir R.G.Bhandarkar held. But the Pdéichardtra notion 

seems to have reached back to times much earlier. Readers 

of the Chandogya Upanishad know that at the outset 

of this Upanishad, Rishi Narada is found stating to 
Sanatkumira the qualifications that he was already pos- 
sessed of to fit him to acquire further knowledge of 
the Supreme, and in stating his accomplishments cate- 
gorically, he is found to mention (1) Rig-Veda, (2) Yajur- 
Veda, (8) Sàma-Veda (4) Atharva-Veda, then the (5) Llihasa- 
Purana, (6) the Veda of the Vedas (grammar), then (7) 
. Pitryam (that which relates to manes), (8) Daivam (Science 
of the Gods) (9) Nidhi (the lore of the treasure trove). 
(IO) Fāko-Fākyam (generally rendered logic), and (11) Eka- 
yanam. Here Ekayanam has been rendered as the equi- 
valent of the Arthasastra polity. Whatever Ekdyanam 
is, it is rather hard to guess how exactly the meaning 
has been arrived at except perhaps the mention of logic and 
the Artha Sástra together in certain well-known connec- 
tions. But it could hardly have any justification either 
on the etymology of the word, or even with respect to 
its allusion. kdyanam seems distinctly to mean the one 
and the only path to salvation. ‘There is a tradition sup- 
ported by the authority of the work Sri Prasna Samhità* 
that it constituted an Upanishad, rather the head and crown 
of Upanishads. We find the Mahabharata refer to the 
Paiicharalra as a Maha-Upanishad. Such a work, how- 








1 Bhandarkar’s Vaishnavism etc., p. 10. 

* In the sense of a single course it seems to be used in the subsequent 
passages of the same Upd. 

hk. 7. R. A, 8, 1911, 937. n. 1, 
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ever, has not come down to us, like the other U pani- 
shads; but it must be noted here that the Tamil classics 
under reference refer repeatedly to those ideas being 
ihe sum and substance ultimately of the teaching of the 
Upanishads (Marai, and even of the Veda (/’d@y-Joli). 
There seems warrant, therefore, for the belief that either 
as a separate and special Upanishad, or, what is far 
more likely, in the sense of a generally accepted truth by 
one section of those who study Veda and Vaidic literature, 
Pàüch«rátra had come to be recognised by the Vaidic schools 
as the Ekayana-Sakha of the Sukla Yajurveda. The Pärcha- 
rülre seems to have had an early vogue and a provenance 
of iis own, even in the days of the early Upanishads. The 
Jérare Samhita, the Pdicharadlra text quoted by Yamu- 
nichirya and Ramanuja, distinctly refers to the Supreme 
Character of the Sistra. It is referable in its origin 
io Vasudéva, not Vasudéva-Krishna, but distinctly the 
anterior Vasudéva, another name for Vishnu as the one 
Supreme Being immanent in all. There is support for 
this contention even in the Bhagavat Gita’. Iam informed 
that Madhvacharya, in his Bhàshya on the Brahmasit- 
ras uniformly uses the term Ekdyana in the sense of 
Paichardlru, and it is nothing surprising that he so 
uses it with the series of authorities before him. One 
statement in regard to it, in an attempt to explain the 
name, is worth noting here. It is said to be called 
Paiicharalra for the reason that it threw into the dark 
five other systems, and the five are stated to be Yoga, 
Sankhya, Veda, Bauddha and Pasupate, with which tive 
this is joined to constitute the sixth. The Nàrayaniya 
section of the Mahabharata again contains reference to 
ihe other four excluding the Bauddha, and places, of 


مب t‏ وو دوس سے سس 








1 Ibid 939-37. 
2 vii. 19. 
3 Padma Tantra quoted on pp. 940-1. J. R. A. S. 1011. 
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3 course, Paagcharátre! above the rest of them. "hus there 
: is room for belief in the antiquity of the Paicharatra. 
It has had a continuous following, and is at the root of 
ihe Bhakti school. The Paicharalre itself refers certainly 
to Vishnu-bhakli, while Pasupete takes corresponding rank 
for Siva Bhakti. The history of the Paicharalra is, 
| therefore, bound up with that of the Bhakti cult from 
Í the very beginning to which we are able at present to 
E carry our investigations, and the two are associated to- 
gether in the development of Bhakli. We shall have 
to reserve a more elaborate (treatment اہ‎ the subject 
for another occasion. 









359 64. 
12 of this part reference may be made to a learned article . 





A MARSIYA WRITER OF THE LUCKNOW 
SCHOOL OF POETRY 


S. M. ZAMIN ALI M.A. HEAD OF THE DEPARTMENT 


or URDU. . Illahabad Unicersily. 


Mirza Salàmai Alî, "Dabir", son of Mirzā Ghulam 
Husain, was born in Muhalla Ballimaran, Delhi, in 1213 
A. H. He was descended from a very respectable family 
of Shiraz that had earned a world wide reputation. 
Mulla Hashim Shirazi, a renowned Persian prose writer 
and the brother of Mulla Ahh, an equally noted Per- 
sian poet, was his great-grandfather. His mother 
belonged to a well-known Lucknow family. 


At the age of seven the Mirzi accompained his 
parents who had decided to migrate from Delhi and 
settle down in Lucknow. Here he was trained in the 
traditional manner in Persian and Arabic. He was 
barely 12 years of age when he began to lisp in num- 
bers. His father finding in him an extraordinary talent 
for poetry took him to Mir Zamir, the best marsiya writer 
of the age, who asked Mirza to read out some of his 
compositions. Mirza recited the following Qit'a:— 


کسی 2A ४७७४ K‏ 4$ نام Gy»‏ 2 
کسی کي yas‏ کا xe‏ جام Ly‏ 2 
عجوب سرا ५-०७ & a‏ کہ جس میں شام و سحر 
کسی کا کوچ کسی ا مقام Lp‏ 2 
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Mir Zamir was much impressed and undertook to guide 
him as his pupil. He also asked him to adopt “Dabir” 
as his poetic name. 


Mirza Dabir continued on the one hand his stu- 
dies in Arabic and Persian with Mirza Kazim ‘Ali, Maulavi 
Fida ‘Ali and Mulla Mahdi Mazindarani, who were regarded 
as the best scholars of the age in Oriental languages, 
and on the other he proceeded with his Urdu compositions 
under the guidance of Mir Zamir. 


He used to compose in Persian and Bhashi also. 
For his Persian verses he became the pupil of Mulla 
Mahdi Mazindarani, while in Bhasha he composed "l'humrr 
and other forms of verse at the instance of Shah Nasir- 
uddin Haider, the King of Oudh. He used to compose 
ghazals also and it is said that the number of his 
ghazals was so large that three Diwans could have 
easily been compiled. But he never attended a mushaira 
except on one occasion when at the request of his friend 
Mirzà Muhammad, ‘Barq’, he recited his ghazal, the 
opening line ( مطلع‎ ( of which ran as follows:— 


دفن کرنا مجوکو کوے یار ہین قبر بلبل کی بنے oi NHS‏ 


Besides ghazals he tried other forms of Poetry 
as well but nowhere else does he reach the heights 
attained by him in his marsiyas. It is by reason of 
his achievment in this form that he enjoys his present 
position as a poet of the first magnitude. 


It is very difficult to give a correct number of 
his marsiyas as he used to give away his compositions 
sometimes to his friends and sometimes to needy people 
who recited them as their own. His work as published 
by the Neval Kishor Press, Lucknow, comprises in 20 
volumes of Daftar-i-mātam; 14 of which contain 366 
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marsiyas and the remaining 6 contain Salams( )سام‎ 58 
رباعی)‎ ( Masnavis (sya) Nauhas (499) Mukhammas 
( مسس‎ ) ete 


Besides these there is a good number of marsiyas 
which have not been published at all and are found 
in manuscript with the reciters of marsiyas. 


He has composed a portion of some of his marsiyas 
in صنعت منقوطۃ‎ ४.०. in words where every letter has dot 
( ८८७७ ) He has also composed two marsias from beginning 
to the end in «tik pè c i.e. in words every letter 
of which is without a dot. 


The recitation of marsiya is no lesser an art than 
its composition, Unlike other contemporary reciters of 
marsiya Mirzi  Dabir used to read it out to the 
audience in a graceful tone and simple manner with- 
out any gesture. In the act of recitation he laid stress 
only on articulation, elocution, and modulation of voice. 
With these his graceful appearance succeeded in pro- 
ducing the desired effect on the minds of the audience. 

He was of a swarthy complexiou, medium stature, 
well built, but inclined to be corpulent; he had large eyes, 
a high forehead and a short beard. He used to wear loose 
trousers, a half sleeved Jacket under a loose Kurta 
(shirt) and a Ohaugoshii Topi (cap), (525 xas) ; the 
old type Lucknow shoe called Ghétla was his usual 
foot-wear. 


So long as Lucknow continued under the prosperous 
rule of the King of Oudh, Mirza Dabir, in spite of 
numerous pressing invitations from outside to recite 
marsiyas, declined to leave Lucknow. 


Wajid ‘Ali Shah, the last King of Oudh was a 
great admirer of Mirzi Dabir. He expressed his ap- 
preciation of his work in the following couplet 
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He was very pious and generous. He used to spend 
almost all his income in secret charity. His acts of 
charity came to light after his death. 


On several occasions he gave away his marsiyas to 
others who made money out of them. He died at the 
age of 74 in 1292 A.H. and was buried in his own 
house in Muhalla Nakhkhàs at Lucknow. 


The scholarly style, the choice diction, the crea- 
tive imagination, the classical allusions and the fresh 
imagery of Mirzi Dahir make him a poet worthy of 
the most careful study. In order to appreciate his 
work fully it is necessary that the mind of the reader 
should adapt and adjust itself to the workings of the 
artist’s mind, and attune itself to the proper mood. 
Thus prepared, no reader can fail to he moved and 
charmed. Even the most blasé will find something to 
attract, to surprise, and to charm them. Religion, 
history, classical literature, philosophy, are all made 
to contribute their share; but above and beyond them 
are his own shaping imagination, his own gift of vision, 
the marvel of his rhythm, and the capacity to rouse 
or depress, to exalt the reader into a mood of ecstasy 
or at will to dissolve him into tears. But even a 
great poet is not without blemishes. He gets so deeply 
absorbed in his lofty thoughts and so borne aloft by 
his imagination that at times he loses sight of unifor- 
mity and proportion and becomes careless in linking 
the incidents together. His style then becomes uneven 
and now and then there is a flagging of his wings. 


Here are some specimens of his compositions; 
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کس شیر کی a ot‏ کہ رن انپ ०)‏ ھ 
ری ایک 2 oS EF‏ کانپ ८५‏ 2 
رستم! ४‏ بدن زیر Q6 YS‏ رھا ھ 
> تصر ०१०५.‏ ;4 انب رھا 2 
4२० CÀO ind‏ کے حیدر کے پسر کو 


Que‏ لرزتے ee ad‏ ھوے پر کو 


ej) افای کے دو‎ £A o سے ھیی‎ eure 
نظربند‎ a فلک بھی نظر آتا‎ ole 
چرم سے جوزا کا کمربند‎ pS a, 
2 hs سے قلم چھوی‎ oas wat 


a २ چھوت‎ ple پنج سے‎ S خورشید‎ 


Here are other specimens of his classical compo- 
sition. He does not forget that he is a writer of 
muirsiya even when he has to describe the sweet re- 
freshing morning or the spring season. His imagination 
has trausfigurel even the beauties of nature into some- 
thing that forebodes the martyrdom of Husain. 


آئی جو Gre‏ زیور جنگی سلوار کے 
£ 
£ 


شب 3 ४;‏ ستارونعی رکھدی آتار 
شمشیر مشرقی جو چڑھی que‏ پر PRE‏ 
پھر és‏ مغربری ॐ.‏ دکھائی Š‏ آب‌وتاب 
تھا ८६०३‏ گرم خنجر بیضاے آفتاب 
باقي رها نه date‏ نيلوفري مين آب 
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E ماهخاب هوا اُفعاب‎ cUm 
آفتاب کا‎ US باغ جہاں میں پھول‎ 


E > हि lxx میں‎ & ० تھی جوش خوں اک‎ 
E و طبق‎ 4A لیے‎ ul c X 


کھولی gid‏ کی آفصد CE, s‏ افو Qi we‏ 
گلرنگ تھا fumo‏ گردوں ७१‏ ررق 


उ 0‏ میں سرع قفا .2 قلم کیا 
اور خط و+خال روز شہادت رقم کیا ا 
A ENS‏ 
شرمانے لگا رنگ a X o6 oF ७४७‏ 


à a :‏ کیا کھل کے سبک لعل یسن کو x‏ 


E. Se میں‎ ७5४७ شکل زباں شوق‎ U سرو‎ >> ५ 
है Em میں‎ o> ھ وے تعرریف‎ Us] فوارے در‎ V 
کر‎ k : ; 
T کا دیا فرش لب نہر‎ a وھ جشیىی وہ‎ 


تھا ७८‏ گلستاں ४‏ حسینوں کا بسا شہر 
७‏ حسن ७४७‏ جس پۃ فلک کھائے ھرئے زھر 
)5 جوش گلوں ४‏ % بہار ytd‏ دھر 
Jon‏ 9 زمین تھی نع کہیں OF‏ عیاں تھا 
سبڑے میں رہ پنہاں تھی شنق میں & نہاں تھا 


: وہ نہر or‏ کا کہیں انا کہیں جانا 
قمری ४.‏ ادھر سرو کے E Uh 4 pie‏ 
بلبل & af‏ مصعف گل پڑھ Ue ४‏ 0( 

کس رک Aa K‏ فان T UE)‏ 
قدرت کہ QU‏ نے خط گلزار لها 2 





"* 
MP 
Met 





S. M. Zamiw Arr] A MARSIYA WRITER 


Q^ UO“ موسم گل رنگ & 2355 کے‎ ४) 
شبنم تھی کہ تہے موتیوں کے ڈھیر عدں میں‎ 
wit oh» Ss aoe لگۓ‎ E nm دنداں‎ 
مین‎ oe گل اک‎ uk o> crass بلبل‎ 
خواں تھا‎ aye نجف‎ QU پر بلجل‎ 


——:0:— 


LA‏ شت میں نھاں ھوا 


عالم دس als‏ سے گرم فغاں S‏ 
مجنوں ک ,$5 e‏ کی طرح qu‏ زرد تھی 


Here is another instance of his lofty 


and poetic description: 


thoughts 


پرچم ہے کس ple‏ کا clas‏ آفۃاب کی 


پانی سد کس پھریرے سے an‏ سحاب کی 
چوب ple‏ کلید 2 Sede‏ باب کی 
بندوں کو v»!‏ نشان ہے ७५. "i‏ ما 


یھ 


طوبول کی ent‏ تید ws‏ نے کی قلم 


اور نور Ue)‏ طور بہرا اُس میں یک قام 
صادقوں کی راستی تول اس میں غم 

+ پرده هوک ght‏ بنی AR‏ ملم 
جب باندہ کر پھریرے کو سیدھا pls‏ کیا 
صانع ن پردے میں ید ple Mb‏ کیا 


مس :0: —— 


کی 
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کو روشغناس کیا روشغفائی سے‎ EI 
سے‎ LSS lice کدورت‎ de^ بھاگی هزار‎ 
کم 5( نە میل کلک قدر کی صفائی سے‎ 
پورا نظر پرا‎ A سومے کے خط ہے‎ 






سردم کو olo gae‏ کا سورا نظر پڑا 
سے :0:—— 
گلگونة ,خسار فلک 3$ Soy 2 o‏ 
شر خار yan‏ خوشبو ४‏ بہشتوں S‏ چمن کی 
خورشید Gla‏ لیے چوب quí‏ کی 
کہتا سے کے oef‏ ہے شہنشاہ زمی کی 
०-८‏ براق نبوی رخش A‏ رو میں 
روح القدس gan zl‏ خوزادے ک جلو میں 
رخشند× 2 yy‏ مہر درخشاں کی eal] e‏ 
ایسن سوا بن موسی عمران کی 2 آمد | 
جن X53)‏ ہیں کل کے lily‏ کی تق ael‏ : 
سجدے میں قیں سب ELS‏ ایساں کی 2०‏ آمد i;‏ 
Ur‏ کے پرے OD‏ میں بیہوش 233 K ७१६७‏ 
پر GS‏ سے ye ade‏ بال ७१४७ ex‏ 


——0:—— 


اطلس «३ 212 S‏ فلک کو نہیں آرام 
اس Sy‏ ,5 ھے کے نیا 22 سب انداہ 
سیاروں Al ५३‏ هوي أب گردش ایام 


= 


خورشید سحر S‏ لیے اب حشر کی سے شاء 
ای دم pS‏ گو زمیں جم نہیں Se‏ 


——:10— سے 
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In order to draw a contrast and comparison bet- 
ween Milton, Firdausi aud Mirzà Dabir the following 
pieces are quoted: 


Milton:— 


"To Sun, who scarce uprisen 

With wheels yet hovering over the ocean, 
Shot parallel to the earth his dewy ray 
Discovering in wild landscape all the east 
Of Paradise and Eden’s happy : plains” 


1v - e 
Firdausi:— 
gS بر پشت‎ Ax زد‎ iy چو‎ 
بر امد خروش چاو‎ ues 
3 SRK ७) Lis, piss چو‎ 1 
; | سیه دا‎ z . E 
پرا درو برك سر‎ Eh سیه‎ - 
Puy - BE 
Mirza Dabir:— 


TE جو ملا حور‎ छळ. LS 
d نور‎ US اسیند مشک شب کو‎ 
صبع نے‎ yb 049) گرمی دکھائی‎ 
نے‎ oq o) 2 چراغ‎ eS 
جو لت گئی‎ c) لیاے شب کی رات کو‎ 
uss افشاں جبیں سے مہو درخشاں کے چھت‎ 





or 





lon‏ شعاع مہر کی Uh‏ جب ھوئی 
پنہاں درازی پر طاؤس شب هوئي 
أور हळ‏ زلف ليلي xay‏ لقب هوئى | 
مجنوں صفت BL‏ سحر چای سب LD‏ 
ور رفو تھی چرخ Shad‏ کہ لیے 
دك چار 255 Um‏ پیوند کے لوہ 











= = P 
MS 
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Here are some instances of his creative imagination 
and the use of new similes and metaphors 


)1( قرطاس پر Ul)‏ خط تقدیر २८२०‏ لو 
Hb Shs df‏ کی yx‏ 400 لو 
Cr)‏ طے شر قدم پے ایک cir‏ کي a ४)‏ 
اسپر E‏ نعل c T‏ 3 2 
(Fr)‏ اس رخس کے منھ پر کبھی دن چڑھ نہیں سخا 
صورت کا ८2‏ عالم d‏ کے سن UG. (१4: 37२‏ 
(م) yoyo‏ سے 2 geb‏ یہ qo He‏ تاباں 
عارض کو کیا خط نے a he‏ داماں 
ml (9)‏ نشان Quee tape‏ پر 262 Us»‏ 
یا سر نوشت نیر HS‏ دکھاتے ہیں 
(१)‏ شہزادے 3 جو مہد کے اندر قدم US)‏ 
جھولے نے ناز سے X‏ زمیں پر WS) pS‏ 
sU (४)‏ 2 فروغ هوا مشرق خیام 
gui ४ us ह‏ چلے سوے فوے شام 
sb jee (१)‏ دھوپ میں ہے ULES‏ نما 
2००४‏ شر ایک سم 6 2 جام جہاں 
(१)‏ ہاں شور تھا پیدا ayp oe se‏ 
یاں قل تھا جدا شمع ہے یه شع کی لوھ 
urs (el)‏ رع AR US‏ سے اتا 2 & باور 
آئینے میں 2 نبض رواں ھر رگ جوھر 
)11( ناوی سیں sje‏ زخم پە زخم اسکو دیا d‏ 
جبھر نے دل aT‏ کو US Wl‏ 2 
The following is one of the instances where his lofty‏ 
imagination has soared so high as to make him obscure:‏ 


GU ہے تا‎ GS جو بہرے‎ UH نے جل‎ pind 
SL پریاں. موئیں مرغابیاں گرداب بنا‎ 
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SU UG axe خوف سے‎ ८2 چھپنے کے‎ 
SU میں سیسرغ کی منقار کے تھا‎ UY جو‎ 
تھا‎ le os لے کے خزانه‎ pos 2५ کیا‎ 
Here are some instances of his poetic description 
and figurative language: 


Description of sword— 


Un PY‏ میں 3993४‏ کو سروں میں غرور کو 
سیلے میں بغض HE)‏ کو دل میں فور کو 
oS |‏ میں Spare‏ کو طبیعت Lyte‏ زوو کو 
wld ts‏ ای طرف clic JoL uu ٤‏ کو 
کیسی زباں۔زباں میں یک کات آئی بات کو 
——:0:—— 
چھونتی کی بے اندھیرے میں رفحار دیعو لیں 
epo‏ — 
عقبیں کے جو درچے ہیں 5 پانؤرں oe BS‏ 
دنیا صفت QU de pie oF AU‏ 


سس سے 





جس SN‏ میں Gu)‏ تبغ ro‏ گئي 

چخگے glee‏ کو سائے سے دویوانہ کر گئی 
عر صف میں خای ارائی ادھر سے is pol‏ 
ph‏ پھر ی نہا نہا کے لہو میں نکهر کځي 
pile‏ نہ pay‏ قطرہ فشانی ४ yar S‏ 
gu‏ ٹیک رها US‏ جواني کے Bye‏ 










و T‏ دی ےد سے 


و کے 
ER:‏ 





cd dest وو‎ 


E x 
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جوهر ي» تھا کہ بوجھ سے خود تھي جھکی هوئي‎ - 


——:0:—— 


M 


E X 30 سبکارو کي‎ à l US ab 
بہاو پر‎ URS جیسے که‎ ५४४ ul» پر یوں‎ 


pi e سے کی گودي کے‎ QU» «3 Qu 
——:0;——_ 
ہیں‎ ure ae جغاب‎ [TP] تو وها‎ KAAS 


de‏ جاک لگا e‏ سر ues 3४‏ میں 


——:0 سے 





2 جرم Sy‏ میں )5 خارا T CE‏ 
: لشکر ४‏ خوں کیا تھا مگر 2५‏ صا تھی 
:0: 
تھی راسمتگو ७‏ تیغ a‏ روشن جہاں بے تھا 
Ue‏ لہو پیا تھا وه एफ ple‏ په تھا 
४0:‏ ۱ 
ری ری کے قدم رکھتی تھی ھر p»‏ ادب ہے E.‏ 


Here is another metaphorical description of the 
ising of the sun; 


go 
1 
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یوسف KA slo X‏ ناگہاں هوا 
يعني غروب sle‏ تجليی نشاں m‏ 
پوس دھاں qM‏ شب سے عیاں هوا 
يعني طاوع ٹیر S UM‏ 
در تھا كليم اور ید Lån‏ تھا آفاناب 
Sie e»‏ یوسف gut‏ شب cU‏ 
مغرب کي tle‏ میں جو نہاں تھا وہ زیر آب 
سقاے آسماں 3 لیا دلو آفتا 
اود ریسساں شعاع کي باندهي به آبوتاب : 
یوسف کو دلو مہر میں She SMR‏ سے 
کھینچا نواے شرق میں مغرب کی १)‏ سے 
Here is a description of the scorching heat of the cen‏ 
گی day:‏ 
cy > e‏ حوت cus n Us‏ کي 
Layo‏ میں آنکھ (AS si‏ 2 حباب کي 
co‏ > ہو مو ہیں تیر شہاب کي 
فوارے کو S‏ حوض میں RUS = TU‏ 
quA OUO 2 DUDS PG‏ 


Here are a few instances of his pathetic composition: 





"7 
he, के 
E 


پچہلے پہر | کے up» ex‏ 2 ایک a QA š)‏ خاق y laa‏ ھے 









a!‏ © ہش 


سوگ ४‏ فرش 2 اور dole‏ جلتا 2 چراغ 







شانے میں داغ رسن chew‏ میں glo ४ Dl‏ 
sol‏ میں دل رنج میں il‏ دماغ 
४१‏ گل ४३ & Bue 53 ue‏ زھرا 6 باغ 
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RLS چادر کا اگر سر > سری‎ wis 
2 Ui یاد‎ zii سر 229 میں پہرنا‎ EX 





:0 — 
۷۷۳ مد مد کی : 
za [RC‏ حسابوں هوئي دنیا خالي 


سس وو سس 


७ ur‏ ہے خود S‏ نہیں مجیکو pd‏ هوتي ھ 
شام کب ce»‏ 2 کس وقت = ०७7१2‏ 2 


50: 


بانو کے شیر خوار کو pie‏ ہے پیاس 2 
بچے کي نبض SEHD‏ ماں بے حواس 2 
نے دودھ d‏ نە ust‏ کے cle‏ کي اس 2 
od 2‏ پاس & جینے سے یاس 2 
کہتي ھ کیا OS‏ میں دهائي gre‏ کي 
پتل cl A उभ‏ میرے نور ut‏ کي 


These specimens, though few in number, will, 
I trust, demonstrate the justice of the claim that I 
have made on behalf „ol Mirza Dabir. 
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DANDAKARANYA 


Dr. D. R. BHANDARKAR, M.A, Ph.D., F.A.S.B., 


Carmichael Professor of Ancient Indian History, 
Caleulla Unirersily. 


The question that we want to discuss here is, 
which is the Danņndakāraņya of Valmiki’s Ramayana £ 
A Hindu ot Maharashtra has no doubt on this point. 
At ihe commencement of a religious ceremony a pious 
Hindu has to make mention of the couniry where and 
of the time when he is performing that ceremony. In 
accordance with this practice a Hindu of Maharashtra 
begins his ceremony with the words, asmin Dandaka- 
ranya-dese. From this it is clear that to a native of 
Maharashtra Dandakaranya can be no other than the 
country where he lives. In support of this belief 
other arguments are advanced by him. Ln those sections 
of the Ramayana where the life of Rama, Lakshmana 
and Sita in the forest is described, places like Paiicha- 
vati or Janasthana, Godavari, Dandaküranya and so 
forth are frequently mentioned. ‘This shows that these 
places were not far distant from one another. Now, 
people point to a place near Nasik which is called 
Pafichavati. Near this Pafchavati flows the Godavari. 
his is known to every native of Maharishtra, who is 
thus convinced as to the identity of Dandakaranya 
with Maharashtra. Evidence of a literary nature is— 
also forthcoming in favour of this belief. We have 





18 JHA COMMEMORATION VOLUME [D.R. BHANDARKÅR 


thus a work of Hemādri called Vivalukhanda. — Hemà- 
dri was the Prime minister of the Yadava family of 
Devagiri in the time of its princes, Mahadeva and 
Ramachandra, and flourished in the second half of the 
13th century A. D. Now, the Introduction to his Vrata- 
khenda contains a rdja-prasasli, where it is stated that 
the capital of these Yadavas was Devagiri situated in 
Seuna-deSa and that this Seuna-de3a was on the con- 


fines of Dandaka.  Devagiri is the modern Daulatabad . 


in Nizim’s dominions. And as this Devagiri was in 
Seuna-desa and Seuna-dess was contiguous with Dan- 
daka, the conclusion is irresistible that Dandaka is 
identical with Maharashtra which is contiguous with 
the province round about Daulatabad. .\nother piece 
of evidence in confirmation of this is furnished by the 
Puranas, such as, the Vayu, Matsya and Markandeya. 
In these Puranas it is stated that “the region about 
the northern part of the Sahyadri through which flowed 
the river Godavari and in which Govardhana was 
situated was the most charming on earth; and there, 
to please Rima, the sage Bhiradvaija caused heavenly 
trees and herbs to spring up for his wife’s enjoyment, 
and thus a lovely garden came into existence." Now 
this Govardhana which was not far from Godavari 
cannot but be the Govardhana which is in the neigh- 
bourhood of Nasik. ‘This also points to the conclusion 
that Rama was residing in the forest round about 
Nasik, where the Godavari flowed and Govardhana was 
situated, that in other words, Dandakáranya was in no 
way different from Maharashtra. 


Let us now consider the views of one or two 
scholars who have given some thought to this subject. 


RS 
1 Bom. Gazel, Vol. I. Pt. Il. p. 275, v. 19. 


2 Jbid, p. 186. 








— 
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In J. R. A. S., 1894, p. 231 ff. may be seen an article 
by F. E. Pargiter on “The Geography of Ràma's 
Exile". There on pp. 241-242 he expresses the view 
that “Dandaka...appears to have been a general name 
which comprised all the forests from Bundelkhand to 
the river Krishna”. This is a mere expression of 
opinion in support of which, however, he has adduced 
no evidence. It is well-known that from the hermitage 
of Bháradvàja near Prayiga, Rama went to Mount 
Chitraküta and from there traversed through the forests 
of Nila, Dandaka, Madhuka, Paüchavati, Krauñchālaya, 
and so on. Of these, Chitraküta is doubtless “the 
range of hills stretching from the river Ken to about 
20 miles of Allahabad” in the district of Banda as 
has been pointed out by Pargiter'. Bundelkhand is 
no doubt immediately to the south of Banda. The 
view of Pargiter that Dandakaranya had spread trom 
Bundelkhand down to the Krishi is thus not at 
all impossible, but he has not supported it with any 
evidence as was expected of him. ‘This evidence certainly 
was not available in 1894 when he published his view. 
Twenty years later, however, one stone inscription and 
one copper-plate were published in Zp. Jnd., Vol. XII., 
which confirm the inference drawn by  Pargiter. The 
first of these records was published by the late Rai Bahadur 
Hiralal and speaks of a certain prince in the following 
words : Dandakaranya-nikala-Vastaradese rdjyan chakara, 
‘he ruled over the country of Vastara in the vicinity of 
Dandakiranya”. The country of  Vastara referred to 
in this inscription is obviously the State of Bastar 
which is in Orissa and which is immediately to the 


south-east of the Central Provinces. It is thus evident 


1 J.R.A.S. 1894, p. 231. 
= Bp. Ind., Vol XII. p. 246, l!. 6-7. 
7 
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that Dandakaranya was in close proximity with 
Bastar, no doubt, immediately on the west of it, as 
the Godavari flows through that part of the country. 
It may, however, be contended that this inscription is 
dated Samvat 176021703 A. D. and is thus of a late 
period. Nevertheless, the other record, which is of the 
tenth century at the latest, was found in the Sonpur 
State in Orissa and has been edited by Mr. B. C. 
Mazumdar. It is a charter issued from Suvarnapura 
(Sonpur) by Somesvara of the Gupta family aud speaks 
of the king as Paschima-Laik-ddhipati, ‘Lord of western 
Lanka". From this one may reasonably infer that the 
district round about Sonpur was in the tenth century 
known as Western Lanka. Bastar and Sonpur are both 
in Orissa and are conterminous with each other. ‘This 
shows that the Dandakàranya of the stone inscription 
and the Lankà of the copper-plate were not far distant 
one from the other. We thus have one district actually 
named Danlakiranya and—another, Lanka, and both 
were comprised in the forest region. This was really 
the evidence which was wanting when Pargiter wrote 
his paper but which confirms his inference that Dandaka- 
ranya was the name of that stretch of forest land 
which extended from Bundelkhand to the Krishna. 


Another scholar who has made a special study of 
this subject is Rao Bahadur Sardar Kibe, who has 
contributed a thought-provoking article to the Judian 
Historical Quarterly, 1928 (p. 694 ff. ), entitled 
Raécane’s Lanka localed in Cenlrul India. Jo identifies 
Lanka with Amarkantak from which the Narmada 
springs. If Lankü was thus situated in the southern 
part of the Vindhyas, the Godavari, Paiichayati or 
Janasthana, Kishkindhà, Pampa and so forth must have 

CURSUS p.230 for the remarks of Mr. Mujnmdar, 
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been either in the northern part of or to the north 
of the Vindhyas. But Sardar Kibe was unable to 
locate these places and explained away these names, 
not as proper names, but as common nouns. Thus he 
makes Rai Bahadur Hiralal responsible for the statement 
that Goda ‘is a common name for rivers in that part 
of the country’, i.e. in the C. P. we suppose. Then 
he relies upon, Mr. G. Ramdas Iyar who says that 
in the Sabari dialect ‘“Jaitan’ (=Janasthina) means a 
place below the mountains just as Lanka means ‘the 
high mountain’ and that similarly ‘Dandaka’ means ‘a 
place full of water. He has not, however, explained 
away the term Kishkindha; nor was he able to locate 
it except vaguely by saying that it was to the north 
of the Vindhyas. Though this line of argument may 
not commend itself to everybody, his conclusion is by 
no means worthy of rejection. Some years ago 
Pandit Ramkrishna Kavi published a historical drama 
called Kaumudimahotsava. Any scholar who reads this 
drama will notice that most of these places which Sar- 
dar Kibe was unable to locate were situated either 
in the flange or to the north of the Vindhyas. The 
| hero of this drama was Kumara Kalyanavarman, who, 

in consequence of the evil times on which he had fallen, 
| was hiding himself in an inaccessible place, on the 
Vindhyas, called Vyadha-Kishkindha', near the lake 
| Pampa? and not far from the temple of Vindhyavàsini. 

These places are not far distant from Mount Chitraküta 











1 Kaumudi-mahotsava, p. 3 f. Even in the Puranas Kishkindhaka is said 
to be Vindhya-prishthanivasin, dweller of a country situated on the 
surface of the Vindhyas ( Vayu-P., Chap. 45, vs. 182 and 134; Markandeya-P. 
translated by Pargiter, pp. 342 and 360). 

2 Compare Pampipura which is another name of Vindhyüchala-town, 
five miles to the west of Mirzapur in the United Provinces, where 
the celebrated temple of Vindhyavisini is "situated (Nundolal Dey's 

Geographical Dictionary of Ancient and MeZiaeval India, p. 144), 
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in the Banda District. And it was Cunningham, who, 
more than fifty years ago. expressed the opinion that 
the Godavari of the Ramayana was the holy Gupta 
Godavari, or “hidden Godavari’ which rushes forth 
from a cave in the hill nine miles south-south-west 
of Chitraküta. It is thus plain that the sites associated 
with the exile of Rima have been pointed out as being 
in the neighbourhood of Chitraküta in accordance with 
the view of Sardar Kibe though he was not able to 
locate them. 

There is another part of India where the people 
say that these places connected with Rama's exile were 
situated. This will be manifest to any body who has 
travelled in the Jodhpur State in Rājputānā. Thus 
six miles north of Jodhpur is Mandor which was an 
old capital. On the outskirts of this village a place 
‘is pointed out which is called Ravan-ki-Chauri ‘the 
marriage hall of Ravana; in other words, it was the 
place where was staying the father of Mandodari, wife 
of Ravana, after whom, they say, the village was named 
Mandor. A rivulet flows by this hamlet, and a site 
on its bank is still shown where Rama is said to have 
shaved his pate on receiving the news of his father’s 
demise. If the father-in-law of Ravana stayed in Mandor, 
Ravana himself was born, they say, at a place called 
Ravania after him in the Bilada District of the Jodhpur 
State. Not far from Ravania is Chokdi where in a 
small natural cavern Ravana is said to have pleased 
Siva and secured from him a kingdom of fourteen 
Chokdis. About fifty miles from Chokdi is Kekind 
- which is locally believed to be the Kishkindha of the 
Ramayana. And this popular belief is supported by 
two inscriptions, one found in a Saiva temple and 
dated Sarhvat 1176 and the other in a Jaina and dated 


i A.S.LR. Vo}. XXI. pp. 11-3. 
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Sathvat 1230, but both giving Kishkindhi as the old 
name of the place’. 


One point which is worthy of note in regard to 
the places connected with Rima's exile is that to what- 
ever province we go that is not far removed from the 
Vindhyas, we find some of them located by the people 
there. Whether we go to the Nasik District of Mahi- 
rüshtra, or to the Bastar and Sonpur States in Orissa, 
or to the Jodhpur State in Rajputana or whether we 
confine ourselves to the Vindhya range itself, the people 
there are always ready to point to the sites of Rimas 
exile which are situated there. The question therefore 
naturally arises: where were those sites then existing 
originally and in reality according to the Ramayana? 
It will not be possible to give any satisfactory reply 
to this question, unless we bear two things in mind. 
The first is that there were real sites bearing those 
names. Thus Goda (i. e. Godavari) cannot be understood 
as common noun denoting any ‘river, or Laika a ‘high 
mountain,’ but they must be taken as proper nouns 
denoting particular objects hearing these names. The 
second thing that we have to remember is: where can 
all the principal sites be identified without doing violence 
to any text from the Ramayana? The text that has 
proved a stumbling block to some scholars is a verse 
from the Kishkindha-kanda, which says that  Kishkindha 
was to the north of the Vindhya range. We will con- 
sider this matter before long, but here we shall concentrate 
our attention on the principal sites of Rama’s exile. 
They are the Godavari, Janasthana or Paiichavati and 
and Kishkindha. Now, where can this Godavari be? 
Obviously, it must be the celebrated Godavari of South 
India. It cannot reasonably be the Gupta-Godavari, 





P.R.A.S. WC., 1910-11, pp. 35-8.‏ ٭ 
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the small stream which issues from a cave in the hill 
a few miles to the south of Chitraküta. First, because 
the Ramayana describes this Godivari as a big river, 
and not a streamlet gurgling out of a cavern. Secondly 
Godavari cannot be the proper name of this stream. 
Tt must have been so called figuratively on account of 
its sacred water which is drunk by the pilgrims. The 
Godavari of the Ramayana must therefore be either the 
Godavari of the Nasik District or the same river as it 
flows south-eastwards touching the confines of the Bastar 
State. It is scarcely necessary to repeat here that ac- 
cording to a stone inscription Dandakaranya was im- 
mediately on the west of the Vastara (Bastar) province. 
But in this latter region they do not show any site 
called Janasthana or Paiichavafi. Nor is there any evi- 
dence, epigraphie or otherwise, that it was in existence 
there formerly. On the other hand, we know not only 
that there was Dandakaranya round about Nasik, but also 
that there was Pafüchavati near Nasik which is but 
another name of Janasthana. Nor was this place known 
to exist in the span of the  Vindhyas where Vyadha- 
Kishkindha and Pampa are mentioned in the 1+ 
mahotsava as being situated. 

Let us now see where Kishkindha of the Ramayana 
is to be located. ‘There are three Kishkindhàs mentioned 
in this connection. One is the Vyddha-Kishkindha of the 
historic play just referred to. This is the same as the 
Kishkindhs of the Purinas. The second is Kekind of 
ihe Jodhpur State, as we have also just seen. ‘These 
two Kishkindhüs are obviously to the north of the Vin- 


dhyas. In support of it is often quoted the following 


couplet: 02 
Diśas = tasyas = tato bhüyah prasthito dakshiniin diśam | 
i ü 111011111६ j -druma-śobhitām || 

Vindhya-padapa-samkirnam 61 6 e 
(ishkindha- Kanda, XLV I, 17) 
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[t is true that this verse leaves no doubt as to 
the Vindhya mountain being to the south of Kishkindha. 
But the question arises : where was this Vindhya mountain ? 
Is it the range that stretches all along the north of 
the river Narmada, or is it some other mountain? 
Pargiter long ago pointed out that just as there were 
two Mahendras, so there were two  Vindhyas, and that 
one Mahendra and one Vindhya were near the extreme 
south of the Peniusula'. This agrees with the fact, that 
Sampati, who gives tidings of Sita, says that when he 
fell from the sky on the Vindhya mountain, he looked 
about, and, recollecting the scenery, concluded “on the 
shore of the southern ocean this must be the Vindhya™. 
Tt is quite evident from this statement that there was 
one Vindhya which touched the Southern Ocean. And 
what we have now todo is to determine where exactly 
this mountain was situated. Pargiter thinks that it 
“must be the hills and plateau of South Maisur’.” 
But it is possible to propose another and more probable 
identification. He himself draws our attention to two 
passages which are important in this connection. ‘The 
first is from the Rimopikhyina of the Mahabharata 
which informs us that when the female ascetic called 
Prabhavati brought llanüman and his comrades out of 
the subterranean cavern, they saw “near them the salt 
sea, the Sahya, Malaya and Dardura mountains; then 
climbing up Malaya and seeing the sea" they became 
dejected The same scene is described in the 
Kishkindha-kinda of the Ramayana where the Vindhya 
mountain takes the place of Sahya. Now as shown by 
Pargiter, whereas the Malaya denotes the ‘Travancore 


1 J.R.A.S. 1894, pp. 259-61. 
Kishkindha-kanda, LVILL 7; LX. 4-4, 
J.R.A.S. 1894, p.201. 

4  Vancparvan, Chap. 261, vs. 43-4. 
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Hills or Cardamum Mountain, the Dardura represents 
the Nilgiris. That part of the Sahya which is spread 
over South Canara, Coorg and Malabar must therefore 
stand for the Southern Vindhya. Rāvaņa’s Lanka was 
this an island which could be seen from the junction 
near the sea, where the Malaya, Dardura and Vindhya 
met. 





The next question that we have to consider is : 
where is Kishkindhi to be located? It must be, of 
course, to the north of the Southern Vindhya and 
situated near  Pampà. These conditions are fulfilled by 
Anegundi, on the left bank of the Tungabhadra, which 
is ‘popularly identified with the Kisbkindhi of the 
Ramayana’. In this locality there is a tributary of the 
Tungabhadra which is actually known as Pampa and 

which rises in the Rishyamukha mountain, eight miles from 
the Anegundi hills. This Anegundi suits admirably the po- 

sition of Kishkindha indicated in the Ramayana. But what 
we have now to find out is whether there is any evidence 

which is of an early period and which is of an epigraphic 

character in support of the modern tradition, in other 

words, whether there are any inscriptions which refer 

to Kishkindhà and Valin’s kingdom being situated in 

that region. Anegundi is no doubt situated in the 

t Raichur District of the Hyderabad State. But it is 
situated at a point where this District meets the Dharwar 
District of the Bombay Presidency and the  Bellary 
District of the Madras Presidency. Now in the Dharwar 
District two epigraphs have been found which are worth 
noticing in this discussion. The first of these was found 
at Ron and has been edited by J. F. Fleet. It records 
the grant of one Turagavedenga who sprang from the 


Anis. iium. 


nct Nl پر‎ Hing ४ 1 





1 Imp. Gazet., Vol. V.p. 378. 
: Nundolal Dey’s Geographical Dictionary of Ancient and — Mediaeval 


India, p, 144. 
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race of Balin and who was “lord of Kishkindha, a best 
of towns.” Balin mentioned here is obviously Valin, 
elder brother of Sugriva, who was a ruler of 
Kishkindha for some time. ‘The second inscription 
was discovered at Sudi and has been edited by Dr. 
L. D. Barnett. It refers to the administration of Dadiga 
who belonged to the Bappura family and ruled over 
the Kisuküd-seventy. In regard to his origin it is 
stated that “when Jamadagnya (Para$urama) came in 
the course of his wanderings, in which he destroyed the 
Ksh:triya race, there were born, from the caves of 
Mount Kishkindhà, certain heroes, from whom sprang 
the members of the Bali race, who rre ornaments of 
the Bappuras” ‘Chis is an unmistakable piece of evi- 
dence that even as early as the thirteenth century A. D. 
Kishkindhà was associated with the south-eastern part 
of Dharwar and there were rulers and big personages 
in that region who traced their descent from Valin, 
king of Kishkindha. To sum up, the evidence. furnished 
by Valmiki’s Ramayana tends to show that after all 
Dandakiranya was no other than Maharashtra. 


ESS ITM 


1 Ep. Ind., Vol. XIII. pp. 186-7. : 
* Ibid, Vol. XV, p. 106. 
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MANJUGHOSA 
Dr, BENOYTOSH BHATTACHARYA, M.A. PH.D., 
RAJARATNA, Oriental Institute, Baroda. 


Maiijughosa is one of the most popular deities 
of the Buddhist Pantheon and is famous as: the god 
of Learning both in India as well as in all outlying 
countries where Buddhism was propagated. But the 
term Maiijughosa is somewhat loosely used and in 
strict iconographie parlance the application of the name 

| is somewhat indefinite’. Maiijughosa is as much 

| a generic name for all the different forms of Maiijusri 
as the term Majfijugri is.: No less than forty-one: 
sidhanas in the Sadlanaméld are devoted to the worship 
of the different forms of Mafüjuíri. These forms give 
at least thirteen? distinct varieties easily distinguishable 

| from one another. Moreover. some of the forms emanate 
from the Dhyini Buddha Amifabha, some from Aksobhya, 

some from the five Dhyani Buddhas collectively, while 
others are regarded as independent forms because 
of their not being .assignable to any of the Dhyani 
| Buddhas. These varieties have different Mantras assigned 
| io each and the method of worship is different in 


1 See Chapter on  Manjusri in B.Bhattacharyya: Indian Buddhist 
Iconography, pp, 17ff. 

> Sadhanamiala, Vol.I in the Gaekwad's Oriental Series, Sidhanas Nos. 44-84. 

* In the Buddhist Iconography the number is mentioned as fourteen 
which is incorrect. ‘The form named as Manjunitha should be abandoned, as m 
it is imaginery, 
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different cases. All these forms are put either under 3 
the head of Mafijughosa or Mafijusri, both being generic : 
names, Here an endeavour will be made tc find out : 
the specifie names that may be assigned to the different . : 
forms of the deity. : 
Maiiju§ri or Majijughosa is one of the earliest 
deities to enter the Buddhist Pantheon. It is believed & 
that the earliest .:Sangiti to introduce .the worship, : 
Mandala and Mudris of Majfijusri is the Mañjuśrī- 
mitlakalpa, an> edition. of ‘which has- been- published 
in the Trivandrum Sanskrit Series. This work enjoyed 
a great popularity in Tibet and was also translated 
into Chinese. When the smaller recension of the 
Amitayus Sūtra or the Sukhavati Vyiha was composed 
the worship of Maíüjuéri was a settled fact, as his name 
appears in this, work! It may be surmised therefor 
that the WManjusrimilakalpa where Maiijusri ‘is first 
introduced must have been composed béfore the smaller 
recension of the Amitayus Sülra was written. The time , 
of the composition of the latter work can be deter 
minel by the fact that the work was translated into | 
Chinese between A. D 384 and 417. Moreover, | 
ihe Guhyasamaja Tantra which is believed by the 
Nepalese Buddhists to be the earliest Tāntric work 
of the Buddhists and which must have been contem- - 
poraneous with Asanga, the elder brother of Vasubandhu, 
(280-860 A. D.) mentions the name of Mafijusri. Unde 
the circumstances we. may place the composition ol 
the Maijusrimilakalpa and the introduction of the deity 
Manjusri somewhere in A. D. 200 before the Guhyasamaja 


cR کب فان‎ RARE RT 
1 Sukhüvativyüha cd. F. Max Müller in the Anecdota. Oxoniensia pe 














92. :App, II it 4 
2 Ibid. Introduation, p. iii, not 4 (1) : 
"i3 This work is published in the Gaekwad's Oriental Series. For its anti- 


quity and probable date see Sadhananala, Vol.II, Introduction pp. xxviiff, xxxvi 
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was delivered to an Assembly of the Faithful. Just 
as the Gurakdrandavytha extols the virtues of the 
Bodhisattva. Avalokite$vara, the Gupydavyitha likewise 
extols the virtues and powers of Mafijusri. This work 
is in 1400-Granthas and was taken to China in the 
seventh century and was translated into the Chinese 
language by  Amoghavajra during the reign of the 
Tang Dynasty. After the fourth century Mañjuśrī 
is mentioned in many Sanskrit Buddhist works and in 
the accounts of the Chinese travellers Fa-hien, Yuan 
Chwang, and J-Tsing. Images of Mañjuśri are not 
to be found in the Gandhara or the Mathura schools, 
but they become abundant in the sculptures of Saranath, 
Magadha, Bengal, Java, Nepal and other places showing 
that the deity immediately after his introduction became 
extremely popular as the God of Learning in the 
Pantheon of the Northern Buddhists. The place assigned 
to Maüjuí£ri is one of the very highest and he was 
considered always as a powerful rival of the most 
popular Bolhisativa of the Buddhists, the all-compassionate 
Bodhisattva valokitesvara. 


Many. details about Maiijusri are met with in the 
Srayambhi Purāņna which deals with the glories of the 
Svayambhü Ksettra in Nepal, popularly known as Simbhu 
According to the Scrayambhu Purana, the Adi Buddha 
manifested himself here in the shape of a flame of fire 
and for that reason the place was known as the 
Svayambhüksettra or the ‘place of the Self-born Lord’. 
It is further said in the same work that Maüjuéri 
hailed from China where he was living on mount Pajicasirsa; 











1 Raja Rajendra Lal Mittra; Sanskrit Buddhist Literature of Nepal p,90. 
= An account of the story recorded in the Svayambhi Purana with 
many details will be found in R. Mittra: Sanskrit Buddhist Literature, PPs 
249-358; Hodgson's Essays, PP, 115ff and Oldfield: Sketches from Nepal. Vol, 
IL pp, 1858. 
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good number of disciples 


he was a great saint with a i AD 
Dharmakara by name, 


including the king of China, by nan 
piana یا‎ received divine intimation | that Adi 
Buddha had manifested himself on a lotus rising from 
the lake Kalihrada in Nepal. Majijusri forthwith decided 
to repair to Nepal to pay homage to the self-born 
Lord and was accompanied by large number of disciples, 
his two wives and king Dharmakara. But when he 
reached the lake he found the deity inaccessible being 
surrounded by a vast expanse of water. With great 
difficulty he approached the flame of fire and paid his 
homage alone. Then in order to make the god inaccessible 
to all he circumambulated the lake and finally with 
his sword cleft asunder the southern barrier of hills 
and the water rushed through that opening, leaving 
a vast stretch of land behind which is known as the 
Nepal Valley. Through that opening the water of the 
river Baghmati still flows and the opening is known 
as Kot-bir or sword cut. 


Mañjuśrī lost no time in erecting a temple over 
the sacred five in order to consecrate it and very near 
to the temple on a hillock he made his own habitation. 
This is still pointed out by the priests of Nepal as 
the Sarasvatisthina. On the same hill he made a Vihàra 
(still known as Maiüjupattana) for his disciples. Lastly 
he made Dharmakara the king of Nepal. These and many 
` other pious deeds are ascribed to Maiijusri in the 
Scayambhit Purana. Putting everything to order Maiijugri 
returned home and soon obtained the divine form. of 
a Bodhisattva leaving his mundane body behind. 


From the legendary account given in the Svayambhu 
Purana it is difficult to ascertain the character of the 
deity Mañjuśrī as the account, to say the least, is shrouded 
in mystery. The account is, however, clear in giving 
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the deity a definitely human origin, his popularity being 
due to the fact that probably he colonized the valley 
of Nepal after making the place habitable by his excellent 
engineering skil by which the water could be drained 
off the valley. 

Manjusri is chiefly worshipped as the god of 
Learning and Knowledge, though he is worshipped also 
in all rites included in the ‘Tantra; for bewitching, 
killing enemies, destroying houses, and so forth. Like 
the Mantra of Prajiapiramité, the female prototype of 
the god of Knowledge, the Mantra of Mañjuśrī is said 
to be most powerful inasmuch as it is able to confer 
mysteriously such rare qualities as perfect wisdom, 
retentive memory, intelligence, eloquence and the knowledge 
of all varieties of sciences without ever reading them. 

As it has been said already, Maüjughosa or Maiijusri 
has as many as thirteen distinct forms, and to each of 
these a large number of sádhanas are assigned in the 
Sadhunamala It is a well known fact in Buddhist 
Iconography that all Bodhisattvas emanate from one 
or the other of the Dhyàni Buddhas, and these emanations, 
in order to show their origin, hold on their crown 
a miniature figure of the parental Dhyani Buddha. 
But with regard to Maiijusri the case is otherwise: 
some considered that Mafjusri is an emanation of 
Amitabha, others thought him to be an emanation of 
Aksobhya or of the five Dhyani Buddhas collectively, 
while in some Sàdhanas he is not connected with any 
Dhyini Buddha at all. The reason for this apparent 
anomaly is uot far to seek. The Dhyàni Buddha scheme 
first originated with the Guh yasamaja which is decidedly 


later than the Maijusri-milakalpa, and Maiijusri being a 


much older deity his precise position in the pantheon of the 
Northern Buddhists could not be ascertained correctly. 
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The different cults associated Mafijusri with the Dhyàni 
Buddha of their choice,and thus the idea of the parental 
Dhyàni Buddha in case of Maiijusri became entirely 
confused. 

Among the different forms of Manjusri the following 
thirteen distinct types can be recognised and it is necessary 
that the types should be properly described and 
distinguished : 

l. Zajrerága .Meànju$r:, also known as Dharma- 
sahkhasamiidhi, Vik and Amitabha Mafjusri. This form 
is simple; it is one-faced and two-armed, and it emanates 
from the Dhyàni Buddha Amitibha. Like his sire 
Amitübha, Vajraraga has his two hands joined on the 
lap in forming what is called the Samidhi or the 
meditative Mudra. He can be distinguished from 
Amitàbha only by his Bodhisattva ornaments which 
are absent in the case of Amitibha as he is a Dhyani 
Buddha. Images of this deity are very rare and. the 
only one that is known is preserved in the Museum 
and Picture Gallery at Baroda. 

3. Dharmadhdtu Vagiscara is another form of 
Maiijusri which emanates from the Dhyani Buddha 
Amitabha. He is described as white in colour with 
four faces and eight arms, generally holding in the 
first pair of hands the bow and the arrow, in the 
seeond the noose and the goad. in the third the book 
and the sword and in the fourth the Ghanta and the 
Vajra. Sometimes he is represented with . slight 
modifications with regard to the weapons held in his 
first and second pair of: hands. 

: 3, Waiijughose, the third form of Mafijusri, is 
described as seated on a lion and as one-faced and 





ree 


oo j 
1 See also Indian Buddhist Iconography, pp 18f and tho’. corresponding 
Südhanus in ‘the Sidhanumali, Vol. 4d. 7 
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two-armed, showing in the two hands the Vyakhyana 
or the Dharmacakra Mudrá against the breast. He is 
decked in all Bodhisattva ornaments, is golden in colour 
and towards his left rises a lotus; he wears on his 
crown the miniature figure of his sire, Aksobhya. 

4. Siddhaikarire, the fourth form of Maiijutin, 
is generally represented in either a sitting or stand- 
ing posture. He is one-faced and two-armed, exhibit- 
ing in his two hands the gift-bestowing attitude 
in the right and the blue lotus in the left. He is 
either red or white. 


5. Fajránanga, the fifth form of Manjusri is 
practically regarded in the Buddhist Pantheon as the 
God of Love, a prototype of Hindu Madana, who is 
worshipped in amorous Tantric rites. He is represented 
generally as yellow in colour, one-faced and six-armed. 
In the first or the principal pair of hands he draws 
to the full the bow of flowers charged with an arrow 
of red lotus; in the second the sword and the lotus; 
and in the third the mirror and the Asoka bough. 
He also has the figure of Aksobhya on the crown and 
stands in the Pratyalidha attitude or in the archer's 
pose. Vajrünahga is sometimes described as four-armed 
in which ease the hands carrying the mirror and the 
Asoka bough are dropped. 


6. Ndmasangiti — Manjuírz the sixth form, is 
_deseribed as three-faced and four-armed, the first pair 
óf-hands carries the bow and the arrow, while in the 
second there are the book and the sword—the two 
most: important symbols of Mafjusri. He also shows 
the miniature figure of his parental Dhyàni Buddha, 
Aksobhya, on his crown. 

7. Vágiérara, the seventh form of Maifijusri, is 


generally described as of red or yellow complexion 
9 


"e 
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and- seated in the ..Ardhaparyanka attitude ona lion. 
‘He . carries an Utpala or the, blue. lotus in ther. left 
hand, while the -right is displayed in ian artistic manner. 


* "S, JJanjuvara , the eighth form, is described in 
the Saádhanamal& in several Sádhanas and his images 
are widely represented in several schools of art. He 
is usually yellow in complexion, seated on a lion in 
the Lalita or the Ardhaparyaika attitude. He is 
'deserribed as one-faced and two-armed, and as showing 
the Dharmacakra Mudri. Under one or both armpits 
are seen lotuses over which are placed the Prajñāpāramitā 
scripture in the form of a book. 


: 9. Manjucajra, ihe ninth form of  Manjuin, is 

very rarely represented, but this form is well described 

| in the. Sadhanamála. There he is represented as.of 

| red complexion with. three faces and six hands. The 

two principal .hands are engaged in embracing his 

female counterpart (Sakti) with one hand touching her 

ES. chin. The remaining four hands carry the sword, 
the arrow, the bow and the blue lotus. 


ES 10 Mañŭjukumāra, another form of Mañjuśrī, is also 
7 described in the Sdadhanamala though his images or 
1 'paintings have not yet been found anywhere. lle 
0 however, described as of red colour with three faces 
à ;and six arms and as seated on: Sulécvaparyanka.' In 


‘the three left hands he carries the  Prajnáapàáramità; . the 
-Utpala and the bow,’ while the three right ‘show -the 
‘sword, the arrow and the: gift-bestowing attitude. 

ll. Arapacana, the eleventh form’: of Maiijusri, 







1 There is a considerable controversy regarding *the correct interpretation 
of this term. ‘The term evidently means ‘an animal seat’, but sometimes 
it is a mere sitting posture, In the latter case the term may signify 
a reclining attitude. 4 


‘is so called because he and his companions Keginl, 
„is so Called because Ne ६ aS १४०११९५ POOLS SOS 
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Upakesini, Candraprabha: and  Süryaprabha take -their 
origin from the five letters in the word: Arapaeana.! 
He is described in a large number of Sàdhanas in the 
Sddhanamalad and images - are» found in large numbers 
in the different schools of art including those of Java 
and Nepal. Ie is represented as of white or red com- 
plexion and as seated on an adamantine seat (Vajrapary- 
anka) in the meditative attitude with the legs crossed 
and the soles of both feet turned upwards. He carries 
the book against the breast in the left hand, while 
the right brandishes the sword. He is accompanied 
by his four attendants named above, who are represented 
in exactly the same way as the principal deity Arapacana, 
When actually represented in stone or metal the 
companions take the miniature form or the replica 
of the original deity. 

12. Sthiracakra, the twelfth form of Mañjuśrī is 
described in only one Sadhana in the Sädhanamālā and 
is very rarely represented. The only figure representing 
this deity is in the Museum of the Vangiya Sahitya 
Parisad of Calcutta. He is described as of white 
complexion with one face and two hands. The left 
hand shows the sword while the right exhibits the 
gift-bestowing attitude. He is accompanied by his 
female counterpart or the Sakti, who is beautiful in 
appearance and displays the sentiment of passionate 
love with her face covered with smiles. 


18. dirá! , the thirteenth form of Mañjuśrī, is 
also described in only one Sadhana in the Sddhanamala, 
and his images are also very ‘rarely met with. He is 

1 Cf. Sidhanamili, Vol. I, p. 118, from which extracts are given 
below: Subhrikira-nispannam Arapacanikhyam—tasya puratah ‘ukla- 
Rephodbhava-Jaliniprabham...tadanu prsthatah sita-Pakira-nispannam 


Candraprabham... tato daksine Subhra-Cakiranispannim Kefinim...evany 
uttarena ‘nbhra-Nakiranispannam Upakesinim, 
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described as seated on a tiger in the Ardhaparyanka 
attitude. He wears all the Bodhisattva ornaments and 
is one-faced and two-armed, the two hands showing the 
Vyakhyaina Mudra against the breast. 

The above list exhausts all the different forms 
of Maiijusri so far known from literature. 


کے سے 





SPACE, TIME AND BRAHMA 
UMESH CHANDRA BHATTACHARJEE, M. A,, Professor 
of Philosophy, Presidency College, Calcutta 


The problem of time and eternity does not appear 
to have attracted the same degree of attention in Indian 
thought as in western Philosophy. In some of the 
recent Philosophies of the west, the problem of space 
and time in general and of time in particular has ac- 
quired a distinctive significance. Among the Indian 
systems, the Vaisesika looks upon space and time as 
ultimate and objective realities. They are real objectively 
‘in the same sense and in the same manner as earth, 
water, fire and air (Vaiseyika-Stitra i. 1. 5 ) In a 
corresponding ४606, the Nyaya enumerates space among 
the elements (Nyiyasiitra i. 1. 13). ‘Time is not included 
in this list; but in view of the close relation that 
admittedly existed between the two systems, the view 
of the Vaigesika in this matter was obviously the view 
of the Nyàya also.! 

We are here taking space for आकाश and time for 
काल. So far as काल is concerned, there can be no doubt 
that it means time. Of आकाश, however, the essential 
attribute, according to Indian thought, is sound which, 
according to modern Physics, is cons eyed by air. But 
this is only a matter of detail; and inspite of this 
. defect in the theory, it is clear that the Indian Thinkers 
used the word आकाश for what we call space. 


E |‏ م 








— = 
+ Cf Annambhaattn’s’ Tarka Sgigraha (3). 
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The view that the Nyàya-Visesika put forward 
about the nature of space and time is after all the 
ordinary man’s view. The man of common sense 
regards the world as in space and in anne, And 
according to this Way of thinking, space and time are 
more real and more fundamental than anything else. 
The Nyaya-Vaisesika also affirms that space and time are 
substances (द्र्य). And, so far as earth or air etc. are also 
substances, they also belong to the same category (पदार्थ) 
as space and time. Yet it is obvious to common sense 
that earth, water or air exist in and occupy space, and all 
changes belonging to them constitute a succession in time; 
and in that sense and to that extent, they are in space 
and in time. ‘There is one substance, e.g. the soul, which 
strictly speaking, does not exist in- space; but even it 
lives in time. 

For common sense, therefore, the world is in space 
and time. Space contains the extended material things. 
And the changes that take place in the world constitute 
a temporal series. In space, the elements of the world 
co-exist; in time, we have a succession-series. ‘This is 
how the world constitutes a spatio-temporal series. 


But this idea of space and time as vacant containers 
which are filled by contents from outside, into the 
constitution of which they do not enter, is open to 
serious objection. We cannot really think of matter 
away from its space-quality or extendedness. Space as 
the empty container, therefore, is at best an abstraction. 
In the same way time as the empty possibility of 
succession is also an abstraction. 

The difficulty of conceiving space and time as 
objectively real and at the same time different from 
the contents. of the world led Kant .and his followers 


io hold that both space and time were only subjectively - 
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real. They. were forms of perception —forms which -tke 
mind supplied from within. ‘lhe things-in-themselves 
as they existed outside the mind, we did not and could 
not know. But when they acted on the mind and 
the mind came in contact with them, the mind perceived 
them as here and now or there and then. Space and 
time, according to this way of thinking, are quite 
different from what popular thought takes them to be. 


As distinguished from these two views about time 
and space, we have in Bergson and Alexander a third 
and profoundly interesting view. With them space and 
time are not otherwise empty containers, which are filled 
by things and events into the constitution of which they 
do not enter. Nor are they mere subjective forms of 
knowledge. ‘They are real objectively—and what is more, 
they are the essence of other existences. 


With Bergson, time is a force—a force that creates 
and transforms. It is the stuff things—even minds— 
are made of. We ordinarily think that there is an 
ego which has the psychic states. “But, as regards 
the psychical life unfolding beneath the symbols which 
conceal it, we readily perceive that time is just the 
stuff it is made of"'. And properly understood, material 
objects also will be found to be made of the same 
stuff. “The world the mathematician deals with is a 
world that dies and is reborn at every instant,—the 


‘world which Descartes was thinking of when he spoke 


of continued creation." * 

Again, elsewhere: “Tf succession, in so far as 
distinct from mere juxtaposition, has no real efficacy, if 
time is not a kind of force, why does the universe 


unfold its successive states with a velocity which, in 
SP TNS SE سے سا‎ 





1 Creative Evolution—Mitchell’s translation, p. 4. 
٭‎ Ibid. p. 23. 
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regard to my consciousness, is a veritable absolute ? Why 
this particular velocity rather than any other? Why 
not with an infinite velocity ? Why, in other words, 
is not everything given at once, as on the film of the 
éinematograph ? The more I consider this point, the 
Inore it seems to me that, if the future is bound to 
९४८८८८८ the present instead of being given alongside 
of it, it is because the future is not altogether determined 
at. the present moment, and that if the time taken up 
by this succession is something other than a number, 
if it has for the consciousness that is installed in it 
absolute value and reality, it is because there is unceasingly 
being created in it, not indeed in any such artificially 
isolated system as a glass of sugared water, but in 
the concrete whole of which every such system forms 
part, something unforeseeable and new.” !, 

Time is thus the stuff psychical life is made of. It 
is also the stuff of so-called material things. Tt is indeed 
the very essence of the universe. “The flux of time is the 
reality itself, and the things which we study are the 
things whieh flow. It is true that of this flowing reality 
we are limited to taking instantaneous views. But just 
because of this, scientific knowledge must appeal to another 
knowledge to complete it" *. To the ancient mind, change 
and becoming were a degradation of eternity, which was 
conceived as changeless and motionless. But “we should 
‘come to see in time a progressive growth of the absolute, 
and in the evolution of things a continual invention of 
forms ever new... 

Now, if time is thus the essence of reality, what 
about space? “The more consciousness is intellectualised, 
‘the more is matter spatialised " (p. 199). Kant showed 


" 


» 








1 Ibid.pp. 358-359. 
= Jbid. p. 363. 
a Jbid. p. 9304. 
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space to be a form of intuition : Bergson would accept in 
a general way the same conclusion about it, with this 
difference that, according to him, “the mind finds space 
in things, but could have got it without them if it had 
imagination strong enough to push the inversion of its 
own naturel movement to the end” (p.213). Again, we 
are told that the idea that mind forms of pure space ‘is 
only the schema of the limit’ at which the movement of 
mind down the incline of matter would end. And he 
tells us elsewhere ( p. 218) that ‘as regards space, we 
must, by an effort of mind sui generis, follow the progre- 
ssion or rather the regression of the extra-spatial degrading 
itself into spatiality.’ And matter, although it stretches 
itself out in the direction of space, ‘does not completely 
attain it? (p.210) In other words, matter is not com- 
pletely material, just as space is a degradation of some- 
thing extra-spatial. And when the philosopher takes a 
proper perspective, “he will see the material world melt 
back into a simple flux, a continuity of flowing, a 


becoming”. Put in plain language, it would appear that 


spatiality, materiality and intellectuality are but sediments 


left by the life-current which is essentially time. Space, 


.according to Bergson, is not, therefore, as fundamental 
. as time. | 


With Alexander, however, space and time are not 
separable entities. The element of which the world is 
made, is neither time nor space, but it is Space-Time. 


. ‘Space and ‘Time are not two things but one and there 


-is no .Space without Time nor Time without Space''. 
We are also told that the relation between them is the 
same as between mind and body—Time being the mind 
of Space and space the body of Time. This Space-Time 


I—————————————— 
1 Space, Time and Deity—Vol. II., Ch. II. p.29, 
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is the stuff of which all existents are composed"' And 
out of this stuff gradually emerges a whole hierarchy of 
qualities, including mind. And in this hierarchy of qua- 
lities, ‘the next higher quality to the highest attained 
is deity’. And ‘God is the whole universe engaged in 
process towards the emergence of this new quality? 
(p.429). کر‎ : T 
i The difference between Bergson and Alexander 
lies in the degree of importance attached to: Space. So 
far as Time is concerned, their views converge: both 
regard it as the stuff of which ‘all existents are composed’. 
Bergson would incline to think that it is the sole stuff 
which constitutes the world including perhaps Space also, 
which can thus be explained in terms of Time; whereas 
with Alexander, the stuff of which the world is made, 
is not Time only, but Time with Space as its body: : 

But how does the Vedanta view Space-Time? In 
the Vedanta-Syamantaka of Radhadimodara, we have ‘a 
brief statement of what professedly is the Vaisnava-Vedinta: 
‘position with regard to Time. Time, we are told, is 
all-powerful; it regulates the course of the world; anid 
it existed even before creation. But nevertheless it in 
its turn is regulated and controlled by Brahma. Nothing 
is said here about Space. And the account must be 
"regarded as very scanty and elementary. 

In the Gità which is oftener than not regarded 
às a Vedanta book, we find expressions like ‘time;:the 
killer of the world’ (xi. 32). But these expressions, which; 
` again, have been differently interpreted, cannot be-taken 
as the basis of a philosophical theory of time. 

Tf we turn to the Vedanta-texts, however, or the 
` $-utis of the Upanisads, we meet with attempts at 
E E ساس‎ e E डड سس‎ 





1 Ibid. p.428 
2 Vide my Edition, published by the Punjab Sanskrit Book Depot, 


(Lahore), p, 29 
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constructing a philosophical theory on the subject. But 
the relation: stated there to exist between Brahma on 
the one hand and Space. and Time on the other is 
far from quite clear and definite. With regard to Time, 
we have texts like Brhadàranyaka i.2.1., i.4.1., Chandogya 
‘vi. 2. 1, &e., which speak of Brahma as existing in 
the beginning (अग्रे), i. e., before creation. Literally 
speaking, this is equivalent to saying. that He existed 
iv time. Such passages abound in, the Upanisads. That 
Brahma was the beginning—the Alpha of things, that 
, He existed before the world and would continue to 
exist even after it is dissolved, is the leading idea 
about Brahma. Obviously by ascribing temporal priority 
ما‎ Brahma, the Upanisadic thinker places both Brahma 
‘and the world in a chronological chain of which Brahma 
ds at one end and the world at the other. And we 
„have no clear reason to think that in passages like 
the above, the idea was to ascribe to Brahma only 
logical priority and not chronological priority in relation 
„to the world. 


With regard to Space, however, the Upanisadic 
«theory is more definite. Taittiriya ii. 1. clearly says 
that ‘Space (आकाश) arose out of Brahma. It was 
created. Brahma, therefore, cannot he conceived as in 
-Space. But Space rather is in him;—it arose out of 
~him, or, was created by him, as the first of the things 
‘in the world-seriés, all other things containing it as 
one ‘of their ingredients. 


Instead of depending on the scattered statements 
of the Upanisads, if we turn to the system of the 
' Vedanta-siitras, we do not fare very much better. The 
.eruder. ideas of the  Upanisads are no doubt clarified 
'and.rendered .more definite; but the problem as such 
does not recevie a systematic and careful handling. 
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For, the 'Vedàünta-sütras could not possibly go beyond 
the Srutis of the Upanisads. The siitras were, by 
profession and in reality, only an exegesis of these 
érutis.. Still, without pretending or admitting © to 
improve these texts, the saíras do, to a considerable 
extent, make the nascent ideas clearer and more 
definite than the original texts on which they are 
admittedly based. 


In "Vedànta-sütra ii. 3-4, we have a somewhat 
elaborate attempt made to explain the order of creation. 
The chief Upanisadic text on which this account is 
based is Taitt. ii. 1., referred to above, coupled with Ch. vi. 
2. The order of creation as given in 'laitt; ii. 1., and as 
accepted by the sétvas, is: Space is the first to be 
‘created and it is followed by Air, Fire, Water and 
Earth respectively. From each preceding thing the next 
in order arises, not spontaneously but through the 
causality of Brahma. ‘The causality of Brahma does not 
cease with the creation of the first of the series, but conti- 
nues to be operative at each successive stage. In other 
words, it is not that Brahma is only the First Cause 
which produces Space and Space as a Secondary Cause 
produces Air, and so on. Though there are some 
passages in the Upanisads which would suggest such 
an order of causation, yet, when read with other pass- 
ages equally authoritative, they can have but one 
meaning; and that meaning is that Brahma is the sole 
cause and he is the cause of everything and is also 
the direct cause at every stage of the creative process. 
‘his is the conclusion of the Vedanta and is embodied 
in satra ii. 3. 13. 

According to the Vedanta, the created world, as we 
. see it, is not premanent. It lasts for a time—and only 
. for a time; after which it is dissglyed or  re-absorbed 





Ü. C. Buartacnarser] SPACE TIME AND BRAHMA 77 


in Brahma from whom it sprang. This dissolution also 
is not the final stage after which nothing happens; for 
the world is re-created, in exactly the same. order as 
previously and that, again, is followed hy another dis- 
solution, and so on. In dissolution, the order is reversed 
(Sūtra, ii. 9. 14). That is, earth is first abserbed in 
water, water is then absorbed. in fire, fire in air; and 
air in space, and this list is then wound up, so to 
say, in Brahma, who alone remains. to bring the world 
back into.existence. This process of creation and dis- 
solution is interminable. It had no beginning either. 
Taking the two ends of the world-process together—its 
'ereation and its dissolution—we find that, according to 
the Vedanta, there is a fixed scheme or order in which 
the world, as we see it, repeats itself at more or less 
regular intervals. It is very much like breathing—ins- 
piration and expiration that goes on in the human 
organism. In fact, the simile of breathing has also been 
.aetually employed to describe the process of creation 
(cf. Br. U. ii. 4.) geret ات‎ 
This rhythmic: cycle of creation, according to the 
Vedanta, as also according to the Sankhya, follows a’ dual 
course of evolution. On the one hand, there is the material 
world—the world of sense-perception which is object to 
us. On the other hand, there is the inner world of the 
` soul and its senses through which it comes into contact with 
the world outside. Both these inner and outer worlds 
“have their origin in Brahma and follow a parallel course 
of development. The soul, of course, is uncreated ; but the 
senses with which it functions as a self are created. And 
their creation is a process parallel to the creation. of the 
. world of space and matter. 


_ Now, in this scheme of creation, in which space and 
‘matter form only one part, the other - being the senses 
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which are presided over by appropriate deities, space 
cannot be all-pervasive; for, mind, obviously, with its 
.senses, is above or beyond space. Space is. only 
the substratum of the physical world. And so. far as 
material things are concerned, space, according to: the 
quintuple combination of elements (पंचीकरण),. is: an ingre- 
dient in each one of them. 


"' But what about Time? Time does not appear to be 
- accounted for in any way. None of the $rutis on which 
the Vedantic theory of creation is based make any direct 
- reference to it. It does not appear to have struck the 
Vedantist as any serious problem at all. On the contrary, 
tthe conception of an endless and beginningless cycle of 
“worlds, seems to imply that Time was regarded as 
- unereated and fundamental like the finite soul. Further, 
‘the statement that Brahma existed before the world, would 
also suggest the same conclusion. 


Time certainly is not subjective for the Vedantist. 

Jt is real beyond the mind. The question. that we have 

. to face, therefore, is: What exactly is the relation 

, between Time and the world on the one hand and Time 
and Brahma on the other? | 





That the world is in time is apparent from the stages 
indicated of its unfolding. The essence‘ of Time is sic- 
cession and sequence. The world isa process from stage 

` to stage, from space to. air, ‘from air to ‘fire, and 80’oh. 
-And this is a succession and must be in time.’ Besides, 
' not being eternal but created, the world comes into exis- 
- tence at a point of time. Because Brahma precedes tlie 
' world, creation is an event in time. And whatever has 
a beginning has an end also; and so the world comes 
° to an.end-again an event in time-to be renewed at a 
i later time, ‘The ‘creation, the destruction and -the renewal] 
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of the world, as also its existence, this whole series is 
temporal e 1 à; 


. .Alongside of this, we may consider the migration 
of the finite soul. Until it attains final emancipation, the 
soul migrates from body to body. Each birth and each 
death that it experiences is an event in time. The soul 
had ‘no beginning ;it is uncreated. But its experiences 
are all in time. Like the world-process, this series of 
experiences of the finite self also had no beginning: but 
unlike the world-series, it may come to an end, if eman- 
cipation is attained. When a finite soul is liberated, it 
is no longer in the temporal world.’ The nature of its 


existence after liberation from the bondage of this 
^ 
existence, is a question on which the different schools of 


Vedanta are divided. But on one thing they seem to be 
all agreed, viz., that in the condition of liberation or 


«mukti, the soul is beyond the vicissitudes of this temporal 


world 


Now, whether any individual finite soul continues 


‘to be in this world or not, the world as such does 
‘not stop; there are other souls to be affected by it. 


The finite world and the finite selves in it thus live, 
move and have their being in time. But what about 


‘Brahma? Is he also in time? ‘The epithets usually 
‘applied to him would suggest that he is not. According 


to the school of Sankara, no doubt, he has no attributes. 
But so far as qualities can bé ascribed to him, he is 


‘always and by all Vedantists described as eternal (नित्य) 


And he is changeless, though the changing world is 


‘caused by him; and even though he is the ground and 
"the material (TTT. कारंण ) of the universe, he does not 
' suffer any change. Now, a being that is changeless and 
eternal cannot be in time. The essence of time iş 


change and succession. 


zm vaa 7 ie" 1 
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~! What, then, becomes of the sruéis -which Spes of 
Brahma as preceding the world? Precedence IS a 
time-relation. If Brahma precedes the world and brings 
it “into existence at a point of time, how can he be 
above time, and. eternal ? 
The word ‘eternal’ and ifs corresponding words 
in, other languages also, are employed in various senses. ! 
Sometimes, ‘eternal’ means existing for an unending 
extent of time; and sometimes it means timeless or 
above time. It is also used to mean transcending time, 
yet somehow including, it. "In which of these senses, 
can Brahma be regarded as; eternal (or नित्य), if he is 
eternal at all ? 
in: ` Some texts of the Upanisds and some Vediittist 
“writers also would draw a distinction between two aspects 
‘Of Brahma: Brahma as self-subsisting and Brahma ‘as 
the cause of the world.: So far as Brahma in himself 
is concerned, he is supposed to be devoid of all limitations 
and also incapable of change and alteration. And as 
such he is above time and eternal But as originatiug 
„the world, Brahma places himself at the further end 
of the time-series which is the world. Now, how far this 
bisection of the Brahma-idea is possible and how far 
this is justified by the sruli texts themselves, is a 
;matter of dispute among scholars. But we may note 
one thing in this theory, viz., an attempt to reconcile 
.the eternal character of Brahma with the temporal 
nature of the world around us. So understood, Brahma 
‘would appear to be eternal in the third sense of the 
term as indicated. above. Brahma would then be above 
time and yet would somehow be including in it himself. 
This somehow would no doubt be a great mystery. 
And it was perhaps, among other کس سے‎ Among) other causes, a ar 


ecognition 





1 Qf. Pringle-Pattison, The Idea of God, P. 343, 
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of this element of mystery in the relation between 
Brahma and the finite world that led to the theory 
of Inscrutable Difference-non-difference ( अचिन्त्य भेदाभेद). 

But whether such a distinction between the twofold 
character of  Brahma—and eventually a distinction 
between Brahma and the world—is admissible or not 
is itself a question. According to the extreme wing 
Vedàntists who refuse to admit any ultimate difference 
between Brahma and the world, the only conclusion 
that is logically possible is the denial of the reality 
of the world of time and space. Jaya or illusion 
would then account for both time and space as also 
of the rest of the world. In that case, Brahma would 
be simply timeless. 

But the fact of the world cannot be dismissed 
with ease. Besides, the conception of the soul’s migration 
( संसार ) is there. This presses upon the mind the 
need for recognising time as a fact. And so far as 
Brahma as the sole cause of the world sustains this 
beginningless time-series, he must be conceived as 
existing for «ll time; ie. he is eternal in the sense 
that he is existing for a boundless extent of time. 

The Vedanta has not made any definite choice 
regarding the sense in which Brahma is eternal With 
regard to Space, the Vedintist's position is clearly and 
rvanibiguously enunciated in the 97८708. Not so vith 
gard to Time. The conclusion to which, however, the 
Vedanta tends may briefly be indicated as follows 


Brahma is above Time and Space. Space is created 
by him and has the degree of reality that belongs to 
other created things. It forms the.substratum of the 
physical world. It enters into the composition of all 
cther material things according to the principle of 
quintuple combination. The gross elements, space, alr, | 


11 
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fire, water and earth, are but compounds containing 
one-half corresponding pure (subtle) element, another 


half being made up of one-eighth fraction of each of’ 


the other (pure) elements. : That is, one unit of" gross 
space is equal to one-half pure space plus one-eighth 


of pure air plus one-eighth of pure five, plus one-eighth 


of pure water and one-eighth of pure earth. The same 
is true of each one of the other gross elements also. 
This is called quintuple combination ( पंचीकरण ), because, 
in the composition of each element, all the five elem- 


ents enter. And, as:all things are but modifications of 


these five elements, all these elements are found in 
each one of them. Necessarily; space also enters into 
the constitution of each one of them, barring of course 
the spiritual things. 

But time does not enter into the composition of 


these eléments or of any other thing of the world. On 


the contrary, the whole world of which space is an 
ingredient is a process in time. And the temporal 


order of the world with space as an ingredient in it 
is in Brahma. Brahma transcends time and yet somehow’ 


includes it. cT * و‎ कुक 


We do not pause fo criticise this position. But 
there is one thing which may be noted in passing. If 
the Vedanta does not give a quite satisfactory and up- 


to-date account of Time, it was perhaps due to, ‘the 


fact that, unlike space which was an element (भूत) and, 
therefore, a substance in character, Time was regarded 
as un-substantial. Whatever its real nature may have 
been, the fact that it was not believed to enter into 
the composition’ of physigal things nor did’ it affect 
the existence of Brahma, would incline one to think 


that it was: either subjective or illusory. But for this 


conclusion: also we have no definite warrant 
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In Bergson, Time is the very stuff of which the 
world is made. It is also the force that makes the 
world. And in Alexander, Time with its body, Space, 
is the whole of reality in its beginning; we say in its 
begimning, because reality is not static; ib grows and 
grows from less to more. Both according to Bergson 
and Alexander, new forms and new qualities are emerg- 
ing out of this original reality. But what about a God, 
or highest spiritual reality? That, according to Alexander 
is yet to come. “Deity is a nisus and not an accomplish- 


ment”. 


According to the Vedanta, Brahma is not only 
the first but also the highest reality. According to 
Alexander, the first and ultimate reality is Space-Time, 
out of which eventually the quality of deity will emerge. 
For the Vedanta, Brahma is the beginning and the 
end of the world—its Alpha and its Omega. But 
according to Alexander, Brahma, if that name could 
stand for the highest reality, would only be the 
unattained end of the world—its Omega, but not its 
beginning which was only Space-Time. Brahma may 
eventually emerge out of this original Space-Time, but 
he was yet to emerge. For the Vedanta, however, 
Brahma is all; he subsumes Space and Time. He 
alone is really real. The rest is his attribute or his 
creation and cannot claim a prior reality. 


1 Loc. cit. Vol. ii, p. 364, 








CATUSKOTI 


MAHAMAHOPXDHYAYA PANDIT VIDHUSHEKHARA 
BuarrACHARYA, 
Asutosh Professor of Sanskrit, Calcutta University. 


In Buddhism there are two middle-paths (majjhima 
patipada—madhyama pratipad) and both of them are ex- 
pounded by the Blessed One himself. The first of them is the 
Noble Eightfold Way (Arya astangika marga) which avoids 
the two antas or kotis, extremities of excessive attachment 
to worldly enjoyments and to extreme self-mortification. 
And the second is the one that avoids the opposite 
views, such as asti, ndsti; nitya, anitya; dtman, anátman; 
sukha, duhkha; íunya, asinya ete. Of the latter, Nagarjuna 
says in his Mila-madhyamaka-karika XV, T: 

kātyāyanāvavāde ca asti nàstiti cobhayam | 
pratisiddham bhagavatà bhavabhavavibhavina ll 

“In the discourse to Kātyāyana, ihe Blessed One 
having thoroughly thought over existence and non-exis- 
tence, has denied both, ‘it exists’ and ‘it does not exist’.” 

This is based on the following or similar texts: 
“astiti ka$yapa ayam eko'ntah, nastity ayam dvitiyo’ntah. 
yad anayo: dvayor antayor madhyam iyam ucyate kaSyapa 
“madhyama  pratipad bhiitapratyaveksi. AKasyapaparivarta, 
ed. Staél Holstein, §. 60, see also §§ 52-59. 

“ «Tt exists’, this is, O Kasyapa, one anta; ‘It does 
not exist’, this is the other anta. That which is the 
middle of those two antas is the Middle Path by which 
is reached true understanding of facts”. 

The Pali text runs: 

Sabbam atthiti kho Kacciyana, ayam eko anto, 
sabbam natthiti ayam dutiyo anto, ete te kaccáyana 


z ^ ار‎ d 
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ubho ante anupagamma majjhimena. tathigato dhammam 
deseti. Samyutta Nikdya, IL, 17. 

* * All exists’, this, O Kaccāyana, is one anta, ‘All 
does not exist, this, O Kacciyana, is the other «anta. 
But the Tathāgata having accepted neither of them 
instructs the truth by the mean.” 

Because the doctrine systematised by Nagarjuna 
is based on this second Middle Path it is called mddhya- 
maka and its followers are named thereafter mdadhya- 
mikas. 

Nagarjuna says about these two antas in his 
Milamadhyamakakarika ( V. 8. ): 

astitvam ye tu pasyanti 
nastitvam célpabuddhayah | 

bhavanim te na pasyanti 
drastvyopasamam Sivam. Il 

“Those unwise who see the .existence and non- 
existence of things do not see the cessation of the 
visibles which is blissful.” ۱ 

There is a work called 14۸۰1:۰1 Samuccaya. Its 
original Sanskrit has not yet been found. But there 
is. a Tibetan translation in Tanjur Mdo, Tsha; Cordier, 
III p.297. It is called there: Ye ses sin po kum las 
‘btus pa. 7 
The original work is attributed to Aryadeva. 6 
following couplet (no.28) occurs in it: 

yol min med min yod med min | 
ghis ki bdag fid kyaà min pas | 
mtha’ bzi las grol dbu ma pa | 

mkhas pa rnams kyi[s] de kho n'o II 


Its Sanskrit runs as follows:— 
na san 77981 na sadasan 
na cipy anubhayátmakam | 
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catuskotivinirmuktam 
tattvam madhyamika viduh Il 

"The Madhyamikas know that the truth is free. 
from the following four antas : (i) existent, (ii) non-existent: 
(iii) both and (iv) not both".' 

This is widely quoted in Buddhist and non-Buddhist. 
works alike. 

Instead of the two antas owing to which we have 
the name madhyama or madhyamaka, here are four- 
antas. This very fact shows that originally only two 
antas were considered, and the other two were gradually 
added. ‘This is quite natural. 

This idea of denial of two opposite antas of which- 
asti and nasti or sud and asad are well-known and the 
most important, has found its first expression in the 
násad-aszya siikta« of the Rigveda (X. 129.1) which begins 
with 

nasad isin nó sád asit tadànim . 

“There was ueither the non-existent nor the existent 
then.” 

Compare also the following in the same hymn (2): 

nû mrtyür àsid, amrtam ná tárhi. 

“There was neither death nor immortality then.” i 

Naturally it is then found in the Upanisads. For 


instance, we read in the Srelafvatar Up. IV 18: 


na san ne cāsañ chiva eva kevalah 
“Neither existent nor non-existent, only Siva alone."!- 
The following occurs in the Bhagavadgita XIII, 12: 
na sat tan nàsad ucyate 


1T Cf. Jlündukyakaárikà VI, 83: 
asti aüsty usti-nüstiti 
nasti-austiti va pinal. 

? Tripi lavibhütimahanürüyanopnnisad (a minor Upanisad) in tho One Hundred 
and Eight Upanisads, Nirnayasigara, 1917, p. 308 

tvam eva sad-asad-vilaksanah 
“Only you are ‘different from existent and non-existent.” 
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“He is called neither existent nor non-existent.” 
In Buddhism, in the canonical works themselves, 
we -come across the two antas mainly: 


a  .- astiti nastiti ubho'pi antà 
$uddhi a$uddhiti ime'pi anta | 
یں‎ tasmid ubhe anta vivarjayitva 


madhye’pi sthànam na karoti panditah ll! 

“Both ‘it exists’ and ‘it does not exist’ are antas. 
Purity and impurity—these are also «antas. Therefore, 
having abandoned both, a wise man does not stand even 
in the middle." 
astiti nistiti vivàda esa 
$uddhi a$uddhiti ayam vivadah | 
vivàdapraptyà na dukham prasimyate 
avivàdapráptyà ca dukham nirudhyate Il 
“ “Tt exists’ and ‘it does not exist’-this is a dispute. 
Purity and impurity—this is ( also) a dispute. Owing to the 
approach of a dispute sorrow does not cease, but it is 
suppressed on account of non-approach of a dispute.” 

Here there is a fact to be noted. In the first 
of the two karikas cited above, it is said that a wise 
man does not stand even on the middle of two «antas 
or extremities. It implies that the middle of the 
two antas is not to be regarded as an «nla. Yet, 
Maitreyanatha, the first ācārya of the Yogacira School, 
appears to have regarded it asan anta, for one of his most 
important: works is named Madhyāntavibhāga. It is 





1 This and the following stanza are from  Samadhirajasütra, Calcutta, 
p. 30, and are quoted in the Madhyamakavrtti, p. 135. 

* ‘This is translated into Tibetan and Chinese. The Sanskrit original is not 
yet found. There is a bhásya on it by the great Vasubandhu and Sthiramati 
has written a fika@ on the bħāyya. These two works are translated into 
Tibetan. From Nepal only a mutilated Ms. of the hkà in Sanskrit 
was secured and it is now being edited comparing with the materials from 
the Tibetan sources by the present writer jointly with Prof. G. Tucci. 
The first chapter is already out. In this 7īkā Maitroyanitha’s original 
Sanskrit Kaürikas are being restored. 
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to be noted that, like the Màdhyamikas, the Yogicaras, too, 
are the followers of the Middle Path, though they are not 
called thereafter". 

The consideration of the three antas came in 
gradually. And the following passages from the Brah- 
manical works ( Minor Upanisads ) may be cited in this 
connection: 

na san nûsan na sadasat. 
Mahopanisad, loc. cit., p. 372. 
“Not existent, not non-existent, nor existent-and-non- 
existent.” 
na san nāsan na sadasad, 
bhinnabhinnam na cobhayam. 
Parabrahmopanisad, op. cit., p. 457. 

“Not existent, not non-existent, nor  existent-and- 
non-existent. Not different, not non-different, nor both of 
them." 

As regards the Buddhist works we may quote the 
following : 

vilagnadrstigahanesu nityam 
astiti nistiti tathasti nasti 

Saddharmapundarika, IT, 65 (p. 48) 

“They are always entangled in the thickets of theories: 
‘it exists’, ‘it does not existi and ‘it exists-and-does-not- 
exist.’ ^ 

asan na jiyate loko na san na sadasan kvacit | 
pratyayaih karapaié capi yathà balair vikalpyate ll 
na san násan na sadasad yada lokam pràpsyati | 
1805 vyàvartate cittam nairàtmyam cadhigacchati ll 

Lankavatara, ed. Nanjio, 1923, p. 156. 

* As the foolish imagine, the world, owing to cause 
and conditions, comes into being notas existent, not as 
non-existent nor as existent-and-non-existent. 


1 





See Madhyamakavriti, p. 27+; Poussin, Indian Historical Quarterly, Vol. 
IV. p. 164. 


12 
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"When one sees the world as not existent, not non- 
existent, nor existent-and-non-existent, one's mind turns 
back and one understands what zaairatma is.” 

The following kàárikà is by Nagarjuna: 

na sann utpadyate bhavo nàpy asan sadasan na ca | 
na svato ॥३ parato na dvàbhyam jàyate katham I 
Lokatitastava, 18; <Acintyastaca, 9. 

“A thing that comes into being is not existent, 
nor non-existent, nor existent-and-non-existent, and it 
comes into being not from itself, nor from the other, 
nor from both of them. How does it then come 
into being?”. 

Aryadeva, a staunch follower of Nagarjuna, writes: 

sad asat-sal-asae cápi yasya pakso na vidyate | 

upilambhas cirenápi tasya vaktum na Sakyate Il 

Catuhsalaka, XII, 25. 

“Even within a long time one cannot find fault with 
the man who does not subscribe to any one of the following 
views: ‘ existent, ‘non-existent? and 'existent-and-non- 
existent’.” 

It must be noted that it does not follow from what 
is shown above from the .Lenkévcatara, Nagarjuna and 
Aryadeva, that during their time the theory of four antas 
did not arise: for all these are often referred to by each 
of them. As regards the Laikavaldra, we find there ( pp. 
122, 152.) the very word catuskolika used several times in 
the sense of the method related to the caluskoli ‘four kolis= 
antas= extremities ° 

As for Nagarjuna and Aryadeva, readers are referred, 
among many others, to Wilamadhyanakakavika, XXII, 11, 
Catuhsataka, VIII. 20. XIV, 21. 

It follows, therefore, from the above that though the 
theory of the three as well as of the four anlas was fully 
developed during their time, they used to employ either. of 








J See AMülamadhyamakakürika, 1.7; VIII. 2a with 9. 
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them, the theory of the two antas having always occupied 
the first place. 

We have seen that the theory of the two kotis 
or antas originated first in the Veda, and the Buddha 
accepted it afterwards. As regards the theory of the 
four kolis, its real author is neither he nor his foll- 
owers, but of the very well-known six heretie teachers, 
Safijaya Velatthiputta, as is evident from the Brahmaja- 
lasutta (41). Both Buddhism and Jainism were much 
influenced by the views held by Sanjaya Velatthiputta. 

The syddvada or saptabhangt theory of Jainism 
seems to have had originally two antas or bhangas, asti and 
adsli, the remaining five antas having been developed 
afterwards. In regard to the above two antas dealt 
with in Buddhism and Jainism, it is to he noted that while 
Jainism proceeds with the aspect of affirmation of both 
the antas, Buddhism concerns itself only with that of 
negation. And there lies the difference between them. 





PHILOSOPHY OF THE TANTRAS 


LATE Dn. PRABHATCHANDRA CHAKRAVARTI M.A., P.R.S., PH.D., 


Late Asutosh Professor of Sanskrit, Calcutta University. 


This is an attempt to show how intimately 
Tantric religion is connected with that of the Vedas 
and how particularly the philosophical and mystical 
speculations of the Tantras rest upon the solid founda- 
tion of the Upanisads. The expression ‘Philosophy of 
the Tantra has its sufficient justification. We can 
really pride ourselves on possessing a popular system 
of philosophy developed by the Tantras on the lofty 
and sublime model of .Xdvaitism. The Tantras have 
not only set forth a widespread religion but have con- 
tributed a scheme of religious discipline that runs 
parallel to the speculative philosophy of the Upanisads. 
The philosophy of the Tantras is a system of 
thought which forms the metaphysical background of 
the Tantric religion, and is a genuine expression of the 
mind seized with religions fervour and longing for 
liberation from the bondage of samsdra. In India, as 
in other ancient lands, philosophy got mingled to a 
great extent with theology; and every religious faith in 
India has to its credit a system of philosophy with its 
particular tenets and doctrines. | 

The Zuntras in their items of faith did not 
make any noteworthy departure from the well-marked 
track of the Vedic religion, nor did they speculate 
anything. about life and its final motive that goes 
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directly against the teaching of the Vedas. ‘lhe 
influence of Brahmaridyd over the entire fabric of 
Tantric worship is exceedingly clear. So far as the 
religious ideal is concerned, the Tantras have scrupu- 
lously followed in the wake of the Vedas'. The 
performance of many ‘Tantric rites is accompanied by 
the recitation of the Vedic hymns, and a large number 
of Vedic rites has been incorporated into the practical 
side of the Tantric religion. In short, the whole range 
of Tantric religion teems with Vedic rituals. Apart 
from theological considerations, the Tantras have another 
aspect: which one cannot pass over without being 
conscious of its profundity. Although the Taz/ras generally 
deserve to be ranked with the Smrti texts by virtue 
of their religious tone and exegetical aspects, it might 
be said in all fairness that they come nearer the 
Brahmakanda or, in other words, represent the last phase 





* Kulicirn derives ‘its tuthoritativeness from the fact that it stands on 
the foundation supplied by the Vedas. In course of enumerating the 
special features of Kulicirn, the Kulirnava has, for instance, alluded 
to the following Vedic passages as are often recited by the Kaulas 
in their religious practices:— 

द्रेवताभ्यः पितृभ्यश्च aa वाता ऋतायते | 
A n =e 
स्चाधिष्टानमधिष्टानं क्षोरं सपिमत्रूदकम्‌ ॥ 
हिरण्यपात्रं स्वादिश्च अवन्नन्‌ पुरुषं पशुम्‌ | 
दीक्षासुपेय्रादित्याद्या: प्रमाणं श्रुतयः प्रिये ॥ Kuliryava, 2. 140-1. 
Vedic hymns in parts are gonorally recited at the time of "lintrie 
abhiseka, sandhya and other rituals. The Gimdharva Tantra has given 
us the following specimen:— 
ओम्‌ आपो देवी sgi पूतं ब्रह्म पुनीमहे । 
जलाअलित्रय॑ भूमौ मात्तण्डभैरवाय च॥ 
ऊध्वंबाहुस्ततो मन्त्री मात्तण्डं HHA | 
ओम्‌ sga जातवेदसं देवं वहन्ति केतवः ॥ 
^ - 
इशे विश्वाथ amos शेपे 81۱ 
® n e = 0 न्त्र 0 
> तन्त्राणां TWAS मन्वादिल्ट्तोनां कममेकाण्डशोपत्वं तन्त्राणां तु 
ब्रह्मकाण्डशेपरवमिति AAT: Dháskarariya. 
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of Vedie epistemology, elaborating and 
the mystic religion of the Upanisads. 
The real object of Philosophy is to find out the 
Reality that lies behind the phenomenal world, to dis- 
tinguish the permanent from the passing, and to appease 
the age-long craving of the human mind. It is inter- 
esting to see how the Teníras have either partly or 
wholly fufilled these purposes by giving a truly philoso- 
phical interpretation of life. A system of thought, 
whether religious or social, may be consistent and good 
enough within its own scope, but it would 
the name ‘philosophy’, at least in -its 


reinterpreting 


deserve 
Indian concep- 
tion, only when it gives a solution of the vital prob- 
lem, and provides food for both intellectual and 
spiritual aspiration of mankind. The 1/۶۸۶ have 
living touch with the religious instinct of India and 
have offered a spiritual interpretation of life whence 
one would draw fresh inspiration for all ages to 
come. 

The philosophy established by the Tantras is not 
really au innovation, but if is a well-adapted reinter- 
pretation of the time-honoured doctrines expounded by 
the Upanisads. The system of philosophy developed 
by the Zantvas in general is highly monistic in tone. 
The dual aspects of Siva and Sakti merge ultimately 
in the Inserutable Unity. The Tantras have, to speak 
the truth, echoed the same truth and adopted the 
sume view as were preached by the ancient ysis. ‘An 
identity in difference’ or ‘Unity. in diversity’ has been 
the last word of the Tantras. The Tantras have 
ultimately made no difference between J?c« and Sica}, 
Atman, it is said, conditioned by upddhis or maya, comes 


to be called Jzca, but it becomes the same as Siva 











' जीव, fea: शिवो जीवः wp जीवः केवलः fra:—Kwiryava, 9. 42, 
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the moment it is freed from those accidental attributes. 
In the words of Siva himself, a jiva is entitled to 
eternal emancipation when he is liberated from the 
bondage of samsãra by the force of self-realisation!. 

The Tantlras have touched the keynote of the 
the Advaita philosophy by accepting identity between jira 
and Brahman, and have repeatedly stated in clear terms 
that the highest form of yoga is the attainment of 
unity of 77८6 with the supreme soul’ 

The Yantras have always insisted upon the supreme 
importance of j#dna. Knowledge in its purest form is 
said to be the only way that leads to final emancipation. 
It has emphatically been asserted that mukti is attain- 
able only by 2464€ and not by any other means; The 
Tantraraja has only voiced the eternal truth of the 
Upanisads (wa ca punardvartate) when it says that >4 
once liberated is not born again. Most of the antras 
have exalted the supremacy of 7274700777770716 in unequivocal 
terms. ‘The Zantras have recognised two kinds of 
knowledge: one derived from the games (dgamottha), and 
the other obtained from spiritual experience (rirezott ha)? 
The Rudrayamala maintains that a Tantric worshipper 
ultimately becomes the same as Brahman through the 
help of Brahma-jidna, and that there is no self-elevat- 
ing religion like Brahma-jidna.® 


* देहान्ते शाश्वती सुक्तिरिति शङ्करभापितम्‌ i—op. cit. 14. 7. 
* ऐवयं जीवात्मनोराहुयोगं योगविशारदाः--1एण६७४४४७ IX. 30. 
परात्मजीवयोरेक्यं मयात्र प्रतिपाद्यते |—Gandharvatantra. 
ऐं सम्भावयेद्धीम।न्‌ saa व्रह्मणोऽपि च I—op. cit. 
° न वेदाध्ययनान्सुक्तिन शाख्रपठनादाप | 
ज्ञानादेव हि मुक्ति: स्यान्नान्यथा वीरवन्दिते d—Kulirava, 1. 105. 
* garg जीवा न कदाप्याविभूयुः कुतश्चन ।- Tantraríjn, 36. 
s Kularnava, I. 109. 
° साधको ब्रह्मरूपी स्यात्‌ बरह्मज्ञानप्रसादतः | 
ब्रह्मज्ञानसमो धर्मा नान्यघर्मा विधोयते N—Rudrayimala, 
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Trae to the remark which we have already made, 
we are again inclined to say that the Tantras coalesce 
with the Upanisals, particularly as regards the doctrines 
relating to jidna and mukti. Some of the Upanisads 
have not only mentioned such names as Kali, Karali, 
Umi Haimavati, Ambiki and Siva, but have referred 
to the cardinal point around which clusters the whole 
framework of the sekli cult. The Sretásralaroponisad has 
spoken about the worderful part played by Sakti in the 
evolution of the manifold world." The Tantras affiliated to 
the śākta school have explained the association of Sakti with 
purusa (Siva) as the basic principle of creation? The 
same truth has been revealed by Sankara just in the 
beginning of his Xnandalahari :— 

‘Sirah saklya yuktlo yadi bhavati saktah prabhavitum, 
Nacederam devo na khalu kusalah spanditumapi.’ 

The mysticism of yoga, which is said to have ema- 
nated from Hiranyagarbha or Dattatreya, has also been 
dealt with elaborately in the Yantras. The object of 
practising yoga, as conceived by the 'Tàntrikas, is to 
aequire the power of visualising the Supreme Soul within 
the limitations of the individual soul. One who longs for 
mukti is directed to think himself completely lost 
in the all-pervading soul. To a yogin the world of 


perception vanishes into the Absolute.’ 





' य एको वरणो बहुदा शक्तियोगाद्वर्णाननेकान्निहितार्थो qatfa—svetisva. IV. 


शाक्तो यया स शम्भुभुक्तो मुक्ती च पश॒गणस्य | 

तामेकां faz पामाद्यां सर्वात्मनास्मि नतः — Tattvapraküáa. 
परोऽपि शक्तिरहितः शक्त्या शक्तो भवेद्‌ यदि | 
सृष्टिस्थितिलयान्‌ कतुंमशक्तः शक्त एव हि üVümakeivars Tantra. 
ऐक्यं जीवाश्मनोराहु्योगं योगविशारदा---1₹ए1711.0० IX 30. 

5 388681 प्रकृति परमात्मनि I—Gandharva Tantra. 


The definition of yoga, as given by Sankara in his Prapajicasüra, is 
quite in agreement with that of the Tantras:— 


'यमिहारमनि पश्यति तच्वविदृस्तमिमं किल योगमिति ब्रुवते ।-- Prapaücasára. 
13 


———— -_ 





98 JHA COMMEMORATION VOLUME [P. CHAKRAVARTİ 


Quite in agreement with the Vedanta standpoint, 
the Tantras have maintained dual aspects of Siva, namely, 
saguna and nirguna. It is said further that from saguna 
Siva; characterised by sat, cit and nanda, arises akt and 
from it evolves 24da and from 720८ comes out bindu. 

Next we turn to the Saiva Tantras which are 

said to have streamed forth from the mouths of Siva. 
The class of Yantras, specially originating in Kashmir, is 
popularly known as Trika Siddhdnta, because it is based on 
the trinity of categories, viz., pati, pasu and pesa. The 
fundamental tenet of these Yantras is as follows:— The 
eternal Being, free from allimpurities, and, at the same 
time, All-knowing and All-doing, severs the fetters of 
bondage whereby /izas are enchained and turned dissimilar 
to Siva’. 
Siva-jidna or Saiva-dysli is unique in character. It 
is of no human origin but has come down directly from 
Siva, the repository of all learning. ‘This pavamesvara- 
jiidna is said to dawn upon the Jira through the influence of 
initiation (७7८४०) and practice enunciated in the Tantras. 
It may be expressed in terms of supreme wisdom that 
permits a jica either to attain similarity with, or to 
gain unity with, Siva. 

The Tantras have shown a sublime ideal of spiri- 
tual experience whieh is in a sense different from all 
other forms of sad/Aana. ‘Che Vedanta and other systems 
of Indian thought have in their own way dealt with 
mukli and the various means for attaining it. But 
nothing has solved the'real problem in so authoritative 
a way as the Tantras. Wherein lies the outstanding 


1 The southern school of Tantras has also recognised three elements, 


viz. Siva, Sakti and Bindu, 
A cm cn 
> अथानादिमलापेतः 85155 सवकृच्छिवः | 
पूवेव्यत्यासितस्याणो: फशजालमपोदहति W—Mrgendra Tantra, 2. 1 
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feature of the Tantras?! Whereas all systems of philo- 
sophy are but creations of fallible men, the Tantras, 
which are regarded as an embodiment of  Siva-jiana, 
trace their origin to the positive revelations from 
Siva? What is human naturally runs the risk of being 
mistaken, but what comes directly from the supreme 
personality ‘remains an unassailable fact for ever. Divine 
wisdom is far above all limitations and imperfections. 


The Tantras belonging to the dualistic class have 
emphatically denounced the Advaita standpoint as ad- 
vocated by the Vedantin.s Objection is raised against 
Advaitism on account of the fact that its exponents 
have supported the monistic nature of the soul by 
means of evidence that is far from being real and 
adequate. Moreover, the Advaita doctrine cannot 'stand, 
since the recognition of two categories, such as 06 
and prameya, is in direct opposition to the strict in- 
terpretation of non-dualism maintained by the Vedantin. 
Aghora Sivücürya, a Tantrik teacher of great reputation, 
advanced arguments to show the hollowness of Advaitism, 
while commenting on the Ratnatraya Karikdas.° 

The Samkhya doctrine of prakrt has also met with 


similar refutation at the hands of the Tantrikas. To 


वेदान्तसंख्यसदसत्पादाथि कमतादिपु । 

ससाधना सुक्तिरस्ति को विरोपः शिवागमे u—op. cit. 
प्रणेत्रसवंदशित्वान्न स्फुटो चस्तुसंग्रहः | 

उपायाः सकलास्तद्वच्छेवे Salad परम्‌ U—Mrgendra Tantra, 2.11. 
वेदान्तेष्वेक एवात्मा चिद्चिद्वथक्तिलक्षितः | 

प्रतिज्ञामात्रमेवेदं निश्चयः किनिबन्धनः ॥--०७- cu. 

अथ प्रमाणं तत्रात्मा प्रमेयत्वं प्रपद्यते ١ 

यत्रेतदुभयं तत्र चतुष्टयमपि स्थितम्‌ u—op. cit. 
अद्वतहानिरेवं स्यान्निष्प्रमाणक्ृतान्यथा ।--०7. cit. 

वेदान्तैश्च कुलाम्नायैस्तथाग्यैः प्रतिपाद्यते | 
आनन्दृविप्रल्धानामानन्दोपहिता चितिः i — Ratnatraya, ` 14, 
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the Tantrikas prakrti is not an eternal entity -but 
evolves out of Kald. To regard the same as the ultimate 
cause of the world! (pradAhanat sarvamajáyata) is a huge 
falsity °. 

We have given here only a brief account of the 
monistic and dualistic schools of the Tantras, wivhout 
dwelling upon any specific points. There are other 
contents of the Tantras (such as mida, bindu and kald) 
which have deeper significance. But this is not the 
proper place to deal with them with the thoroughness they 
deserve. The Tantras have developed the doctrine of 
Sabda-Brahman to the highest degree of perfection, laying 
particular stress on the supreme value of Vdc. The 
‘mystic process of devotion inculcated in the Tantras, 
by way of emphasising the potency of the mantras and 
the necessity of concentrating the mind on the deity: 
behind zja, gives rise to a kind of spiritual con- 
sciousness in which the worshipper finds himself ultimately 
‘united with the Supreme Being, and thus gets all his 
` inner cravings fully satisfied. 


g‏ کک 


1 To confound Kārya with Kāraņa. 


5 सांख्यज्ञानेऽपि मिथ्यात्वं काये कारणबुद्धितः I—Mrgendra Tantra 
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TWO INSCRIPTIONS FROM KOSAM. 


GAURISHANKAR CHATTERJI, M. A., Lecturer, Allahabad 
University. 


In the month of January 1928 I went out from 
Allahabad on a historical trip, accompanied by my students 
of Ancient Indian History, to the village Kosam, the site 
of Kausambi, famous in history and legend 

While at Kosam I discovered one inscribed stone 
in the hut of a local mallah or boatman who, ignorant of 
its value, had been using it as a support for his water 
jus. Another large inscribed stone was found near the 
entrance to the house of a village Brahmin who was 
using itasa paving to a raised platform nenr his house 
intended for visitors. The inscription in the latter stone 
was somewhat mutilated as a result, I think, of -the 
utilitarian purpose it was being made to serve. The 
other inscription in the possession of the mallah was also 
somewhat damaged, two or three letters being worn off. 

In the absence of proper conveyance facilities, I 
could not immediately bring the stones to Allahabad. I 
made imperfect eye copies of the two inscriptions but could 
not decipher them properly 

Nearly a couple of months later I made another 
trip to Kosam accompanied by Prof. Parmanand of the 
Allahabad University. On this occasion I purchased the 
stone that was in the possession of the mallah and 
succeeded in bringing it to Allahabad with the assistance 
of the professor. The other stone was too large to be 
brought to Allahabad without special arrangements and 


Acc. No. 12 


et‏ رہ 
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so I made a careful eye copy of the inscription 
recorded on it." I now intend to edit the two inscriptions 
that were thus rendered available in this article. I have 
to acknowledge with thanks the suggestions I received 
from my esteemed colleague Pandit  Kshetresachandra 
Chattopidhyaya of the Sanskrit Department of the Allaha- 
bad University and the profit I derived from a discussion 
about the readings of one of the inscriptions with Rai 
Bahadur Daya Ram Sahni, the late Director-general 
of Archeology. It was gratifying to find that he 
generally agreed with my interpretations of some difficult 
words in the inscription. 


Kosam is a village situated on the river Jumna 
about forty miles from Allahabad by the usual route, 
in Pargana Karari, Tahsil Manjhanpur, Dist. Allahabad. 
It is the site of ancient Kausimbi of hoary anti- 
quity as was first pointed out by Cunningham.’ The 
indentification as is well known was doubted by Dr. 
Vincent A. Smith who, relying on certain topographical 
bearings given by the Chinese pilgrim Hiuen-tsang, 
located it in the Rewah District. The identification, 
however, has been placed beyond the vestige of a doubt 
by the happy discoveries of Rai Bahadur Daya Ram 
Sahni who has conclusively proved in the Journal of 
the Royal Asiatic Society for 1927 on the strength of 
two inscriptions that the vast ruins of Kosam represent 





1 Recently the stone was acquired and brought to Allahabad by Pandit 
Braj Mohan Vyas, the indefatigable collector of antiquities, for 
the Museum attached to the Allahabad Municipal Board of which he is the 
Executive officer. A very accurate estampage of the inscription recorded 
on it was supplied tome by him. The other stone, acquired by me, 
has been lent at his request to the Museum. Mr. Vyiis was good enough 
to supply mo with an estampage of this inscription as well. 

2 Cunningham, Archelogical Survey Report, Vol. 1, pp. 303-308. 

3 Journal of the Royal Asintic Society, 1898, pp 503-519 

4 Pp. 689-698. 
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the ancient city of Kausimbi, the headquarters of a 
provincial administration during several ۰ succeeding 
dynasties and an important trading centre lying on the 
main commercial route from Bhrgukacchha or Broach 
to Pataliputra, modern Patna. 


Of the two inscribed stones discovered at Kosam, 
the one acquired by me is irregularly broken on one 
side and is evidently only a fragment of the original. 
Fortunately, however, the inscription recorded on it, to 
be described hearafter as Inscription no. A., is complete. 
The portion broken off and lost did not contain any 
further record. It is not possible to say exactly what 
the original size of the stone was. It was rectangular 
in shape 1’ 9' broad and probably 1'10% long. The 
stone, as it stands at present, measures 19 along the 
top. The two sides of its length measure respectively 
r 10} and 1'4, approxmiately, the extremities of 
these being joined together by the irregular line 
forming the broken edge of the stone. 


The inscription engraved on the stone covers 
roughly a space of 19 by I. It consists of six 
full lines engraved along the full breadth of the stone 
and two letters in the seventh line. There is no space 
left unoccupied at the top. A portion of the stone 
only from the 7th line up to the broken extremity is 
left blank. ‘The last letter of the 2nd line is smaller 
in size than the rest evidently because there was want 
of space. The last letters of the third and fourth 
lines have been effaced. 


The inscription is well preserved. The execution 
is neat. The characters are large and bold, the length 
of some of the letters, including ligatures, being more 
than 2”. 
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The other inscribed stone, acquired by Mr. Vyas, 
is perfectly intact. It is rectangular in shape but 
rounded off at the top neatly, evidently by the stone- 
cutter. The length and breadth of the rectangular 
portion are 2'8' and 25" respectivly. ‘The height of 
the arc is 11}’. The inscription, to be described here- 
after. as Inscription No. B, occupies the rounded space 
at the top. It consists of fine lines and has suffered 
some considerable damage, probably owing to the fact 
that.the stone on which it is recorded was used for 
a long time as a kind of bench for sitting on. The 
proper name Mdigani occurring in the third line can 
be read with considerable difficulty. Indeed, but for 
the occurrence of the name in a clear legible form in 
Inscription No. A, it could not be read at all. Simi- 
larly the ligature tre of the word ‘pullra’ occurring 
in the same line is blurred. Finally, in the 5th line there 
are at least three letters which have been completely 
obliterated owing to the stone being broken off at the 
particular place. 


The standard of Brahmi characters which the 
two records present refers them in my opinion to a 
period not later than the 3rd century A. D. In other 
words, the characters of the records belong to the 
northern class of alphahets of the Kushan period. 
Among the Brahmi letters of these two records one 
may observe all the salient features of Kushan 
palzography, though it must be admitted that at 
first sight one may notice many resemblances in the 
characters with those of the Gupta period. Mr. Daya 
Ram Sahni discovered in the cold weather of 1921-22, 
when he was engaged in the preliminary operations 
connected with the re-erection of the ancient pillar 
in the ruined fort of Kosam, three inscriptions in a 
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village in the vicinity of Kosam. Inscription No. 2 is 
a record of Sivamagha engraved on the lst day of 
the 2nd fortnight of a certain year which is lost. 
Inscription No.3 is a record of prince Bhadramagha 
of year 87. These two records discovered by Mr. Sahni 
being fragmentary and mutilated, he could not assign 
them definitely to any period though he conjectured that 
they belonged io the Gupta period. It is, however, 
now possible to refer all these records, including the 
two under discussion, to the era in which the inscrip- 
tions of the Kanishka Group of kings are recorded 
and that for the following reasons. 

[n the dated Kushan records in the Brahmi 
script from the Mathura region and in the inscription 
of Friar Bala at Sarnath we meet with two modes of 
dating, viz. (1) giving the year, season, number of month 
within the season and day, (2) giving year, month and day'. 
A third mode. of dating is found in the inscription of 
king A$vaghosa of the year 40 recorded on the Sarnath 
pilar. ‘The fragmentary inscription of Asvaghosa’s 
reign discovered by Mr. Oertel also contains seasonal 
date, though the date itself has been lost. The same 
mode of dating is found in the Nasik inscriptions of 
Gautamipuira Satakarni and Vasisthiputrae Pulumayy’. 
This mode gives ihe year, season, . number of Paksa 
within the season and day. All the four records found at 
Kaugambi follow this mode of dating. It appears that 
in the Kaugambi and Sarnath regions this mode of 
dating was prevalent. ‘It is not met with in the Brahmi 





1 For examples of both the modes see Lüders List of Brahmi Inscriptions, 
. Epigraphica Indica, Vol. X, Appendix, pp. 3-15 
? See inscriptions No. 922 and 924, Lüders' List, p. 93: 
Indica, Vol. VIII, pp. 171-172. 
3 Vide inscriptions No. 1122, 1123, 1125, 1126 and others in Liiders’ List. 


14 


also Epigraphieu 


oi i‏ مھ جس تج ھی جع یس 


106 JHA COMMEMORATION VOLUME (G. S. CHATTERJI 


records from Mathura. ‘The Gupta dates are the ordinary 
lunar month dates. To this there is only one exception 
and that too doubtfully so, viz., the inscription of the 
year 114 of the reign of Kumaragupta which is a 
compromise between season dates and lunar month dates, 
because it mentions both the season Hemanta and the 
lunar month Karttika. 


Secondly, the language of the inscription is mixed 
Sanskrit and Prakrit. As in Kushan inscriptions, the 
only two purely verbal forms are vaærdhatu and priyalam. 
The long @ is ommitted; cf. the word mahārajasya. 
The form eldya pūrvæya resembles very closely the 
various mutilated and barbarous forms of the Sanskrit 
elasyam — pürvayám. Such features are characterstic of 
the inscriptions of the Kushan period bui not of the 
Gupta period. It may be noticed here that the Sanskrit 
used in both the inscriptions is incorrect. 


Thirdly, the paleography of the inscriptions creates 
no difficulty in assigning them to the Kushan 
period. ‘The exact epoch of the Kushans is yet an 
unsettled fact of Ancient Indian History. ‘But the 
substantial controversy is between the scholars who 


place the accession of Kanishka in A. D. 78 and those : 


who date it later in about 120 A. D." Sir John Marshall 
made out a fairly convincing case for a date in the 
earlier half of the 2nd century A. D.! and Sten Konow's 
latest article on the subject? tries to make out a case for a 
much later date. On the view that Kanishka's accession 
took place in 78 A.D., the inscriptions under discus- 
sion have to be referred to about 165 A. D. (87, 
the year mentioned in the inscriptions, + 75 J Air, 


ee eee ee A 
1 Journal of the Royal Asiatic Society, 1914, p. 273 ff. 


2 Kalawan Copper Plate Inscription; J R.A.S., 1032, pp 940 fr. 
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however, the later dates are adopted, the inscriptions 
have to be referred to the 3rd century A. D. In 
either case we are not faced with any palæographical 
difficulty at all. 


The characters of the inscriptions generally resemble 
those of the inscriptions of the year 3 of Kanishka 
and those of Rajan Asvaghosha found at Sarnath, 
though it has to be admitted that they exhibit in certain 
letters later forms current in the Gupta period in 
the fifth century A. D. 


Now. Kaugimbi was an important centre of Jainism 
and it is very likely that the inscriptions themselves 
are Jaina. They end with the benedictory formula 
common to such inscriptions, viz, dharma punya 
rardhatu ( Inscription A ) or punya — vardhatu 
( Inscription B ). Moreover, Inscription No. B begins with 
the invocation siddham, also a Jaina formula. According 
to the late lamented Rakhal Das Banerji, “it is very 
dificult to distinguish between the Jaina inscriptions of 
ihe Kushin period and those of the Gupta period"! 
Prof. Bhandarkar seems to hold the same view. “There 
seems to be" says he, “no paleographical peculiarity of 
any kind which demarcates the early Gupta from the 
Kushin seript."* The Jaina inscriptions were in a script 
which was much in advance even of the current script. 
The cause of this is not far to seek. The merchants 
and traders, which the Jaina donors usually were, used 
an extremely cursive script in their daily transactions. 
The script which was in advance even of the current 
hand of the period was copied in the records of the 


1 R. D. Banerji, Seythian Period of Indian History, Indian — Antiquary, 
Feb. 1908, y. 52; 


2 D. R. Bhandarkar, Mathura Pillar Inscription of Chandragupta IT, Gupta 
year 61, Epigraphica Indice XXI. p. 2० 
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religious donations by the engraver. That explains 
the advanced forms of the characters of the present 
inscriptions as well. 

The inscriptions present the following advanced 
forms of letters and later peculiarities :— 

(1) The letter sa is looped; but in the Kushan 
inscriptions also it is occasionally so. 

(2) The letter ma, which resembles the form in Hari- 
sena's inscription and Gupta inscriptions generally. 

(3) The subscript ya is always bipartite, whereas 
generally in the Kushan inscriptions whenever the 
subscript ya is bipartite the tripartite form also occurs 
with it. But in the Jaina inscriptions from Mathura 
the subscript ya is generally bipartite. 

On the other hand the forms of the majority of the 
letters distinctly belong to the later variety of the Kushan 
script and are even earlier:— . 

(1) The form of the subscript lingual sa as found in 
palsa is archaic and is found in the inscription of Sodà- 
sa and the older Maurya alphabet. 

(2) The hooked from of ॥ which is found in the 
Kushan inscriptions and is a development of the form which 
appears in the Jaugada Separate Edict of Asoka. 

(3) The form of the letter ya which has a loop to 
. the left while the right limb is angular is characteristic of 
the Kushan inscriptions. 

(1) The broad-backed sa with a small slanting 
- central stroke is archaic in form and appears in some 
Kushan inscriptions. 

(5) The forms of the letters na, ta, cha, those of 
the vowels e and & are the usual ones appearing in 
the Kushan inscriptions. 

(6) The vowel marks also exhibit ‘the usual 
Kushan forms. 


m 
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As regards the subject matter of the two inscriptions, 
both of them are records of a religious benefaction, viz., 
ihe setting up of an dsanapat(d at a tank, by the sons 
of a ceríain person named Sapara, in the reign of a 
certain king Bhadramagha in the year 87. A patta 
(palla in Sanskrit) is a slab [ef. the Bengali word 
pata). An dsanapat/é would mean a slab for sitting 
on. Any body walking along the bathing ghats of 
Benares would not fail to find numerous wooden planks 
and stone slabs as well intended for bathers who can 
sit upon them ahd perform sandhyd, pūjā and other 
religious acts after their bath. It would appear that the 
persons named in the inscriptions set up such slabs at 
the different bathing ghats. It may be that the inscribed 
slabs themselves were intended as seats for “bathers. 
They were fixed to the bathing ghats at the water’s 
edge, so that persons could stoop a little and take water 
from the tank for various purposes connected with a 
religious act. 

ANS regards King Bhadramagha nothing is known about 
him except that he flourished in the year S7 of an 
unspecified era which, we have shown, was the Kanishka 
era. He is known to us so far only from these two 
inscriptions and inscription no. III discovered by Mr. 
Sahni in the cold season of 1021-22. Mr. Sahni also 
discovered a record of Prince Sivamagha? (Inscription 
No. IID. It is to be noted here that we have records of 
a certain Rajan Aévaghosa found at Sarnath. It seems 
that these were feudatory dynasties ruling at Kausambi 
and Sarnath under the suzerainty of the  Kushan 
overlord. 

The name of the Prince in my inscriptions is clearly 
Bhadramagha. The name Bhadramagha is a queer one 








1 Epigraphica India, Vol XVIII, p. 160. 
3 ‘Thid. p. 159. 
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and one feels tempted to read it as Bhadramegha: It is 
unlikely however that the engraver committed an error 
in recording the name of the Prince. 

I now proceed to give the reading and translation 
of the two inscriptions with notes. 


INSCRIPTION A 


Text: 

Line 1. Maharajasya Sri Bhadramaghasya savatsara sa- 

Line 2 ptasiti 80 7 varsapaksa trtiya 3 divasa pa- 

Line 3 iichama 5 etaya purüvaya patianakarasya 
Sa[pa]- 

Line 4 rasya puttrahi  saudáàryyehi  bhratla[rajhi 
Máànganipu[ttra]- 

Line 5 hi Sanikaiya Sandhakana cha puskirinyüm 
a[sa]- 

Line 6 napattà pratischapita priyatam dharmma 
punyam va 

Line 7 rdhatu. 

Notes: 

Line 8. Pat(anakerasya. The word pattana in Sans- 
krit means, ‘a town’, ‘a city’. This meaning does not 
suit here, for the word qualifies the proper noun 
Saparasya (name of a person) and there is hardly any 
sense in describing a person as ‘maker of a city’. The 
word also means a musical instrument, a myrdaiga, a 
sense which fits in quite well here. Moreover the word 
pattana may also be taken as the Prakrit form of the 
Sanskrit word patrapa, an arrowhead. This meaning also 


is not inappropriate, though the former meaning may: 


be more suitable. 

Line 4. Sauddryyehi. If the word sauddryya is 
taken as a pure Sanskrit word it has to be interpreted 
as follows:-udarasya bhavah=audaryyam (udara+ syait), 


FN ss a क्य 
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meaning ‘greatness’, ‘excellence’, ‘generosity’ ete. dudary- 
yena saha varlamanah =saudaryyah i. e. ‘one endowed with 
generosity, greatness ete’. Now, though this meaning is 
not impossible, it is hardly likely that ‘persons who 
were making such ordinary religious benefactions used 
such an uncommon expression hardly intelligible to persons 
who would happen to read the record. Moreover, 
saudaryya being a learned Sanskrit expression worthy 
of a pandit, it is a little odd that the Prakrit case- 
ending -/é, instead of the Sanskrit one should be used. 
I am inclined to think that the stem is a barbarous, 
incorrect form of the Sanskrit word sodarya, meaning 
‘uterine brother’. Saudaryyehi would thus stand for the 
Sanskrit word sodaryyaih by ‘uterine brothers’, ‘by bro- 
thers of whole blood’. 

Line 4. Bhratlahi— a mistake for bhralrahi= 

bhralrbhih [=bhratrbhyam?]. 
Line 5 Sanikaya Saudhakana cha. These two are obviously 
proper names, either those of persons mentioned imme- 
diately before or of two persons different from them. 
In order to determine this we have to study the cons- 
iruction of the entire expression, 'Saparsya......Sandha- 
kana cha’. This whole expression can be possibly inter- 
preted in three different ways: 

Firstly, (a) Saparasya puttrahi saudaryyehi bhratrahe 
may be taken to refer to a certain number of persons who 
are sons of Sapara and uterine brothers, 

(b) AManganzpulirahi may be taken to refer to some 
other persons different from (a), 

(c) Sanikaya, Sandhakana cha may be taken to 
mean two other persons, the first being a female 
Sanikà. 

Secondly, (a) the expression Saparusya puttrahi and 
Wanganiputtrahi may be taken to refer: to the same 
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individuals, the meaning of the whole expression being 
—by uterine brothers, sons of Sapara and Mangani. 

(७) Sanikiya and Sandhakana meaning the same as 
in (c) above. 

Thirdly, the two names Sanikaya and 86 
may be taken as the names of persons described by 
the expression—“Saparasya puttrahi...... Mánganuzputtrahi. 
ie. Sanikà and Sandhaka are the names of two brothers, 
sons of Sapara and Mangani. As a matter of fact, the 
third meaning seems to be natural except for the fact 
that Sanika does not exactly seem like the name of an 
individual. In the translation of the text I have adopted 
the third interpretation. 

Translation: 

In the year eighty-seven, 80 7, on the fifth day 5, 
of the third 3: fortnight of the rainy season, in the 
reign of Maharaja Bhadramagha, on the day specified 
as above, [this] [stone] slab for sitting on, was set up, 
near: the tank, by Saniki and Sandhaka, the uterine 
brothers, sons of Sapara, the maker of arrow-heads, and 
Mangani. May [their] moral and religious merit increase. 

INSCRIPTION B. 
Text: 

Line 1. Siddham.  Mahàrajasya Bhadrama- 

Line 2. ghasya sanvatsara saptasiti 80 7  varsa- 
paksa trti- 

Line 3 ya, divasa 5 etàya puriivaya pattanakarasya 
Sapa- : 

Line 4. rasya puttrahi [Mà]üganipu[ttra]hi Sanikaya 
Sandhakana cha bhagava- 

Line 5 tuayyaya[ya?]dava [xx] asanapattà sthapita 
punya vardhatu. 


f] NOLLdISOSN] 


"SUE ME. 9४०9४] 
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Notes: 


Saparasya pullrahi Manganiputtrahi. The expression 
leaves little room for doubt that the sons of 
Mangani are the same persons as the sons of Sapara. 
In other words, Sapara was the husband of Mangani. 
The practice of specifying individuals with reference 
to their mother was widely prevalent in ancient India. 
It was due to the fact that one person sometimes had 
several wives which necessitated the specification of 
their offspring by a particular reference to the mother 
of whom they were born. 


Ayyaya(yad)dava... Two letters after ‘va’ have 


been peeled off. It is difficult to make out the meaning 
of the expression. Mr. Daya Ram Sahni suggests in 
the Epigraphiea Indica, Vol. XIII (Article, Three Brahmi 
Inscriptions from Kosam), that the expression may be 
Ayyayadacadara equivalent to Sanskrit Aryyayadacadarah, 
ie. the wife of the noble Yadava. I think that persons 
dedicating the stone near the bank of the tank intended 
it to be specially used by the noble lady. Jt is not 
uncommon to find such stones near the hank of the river 
Ganges at Benares specially delicntel for the use of 
distinguished persons. Ayyayddavadarad woull incorrectly 
stand for AÆryyayādavadārāņām. The genitive would be 
sambandha-samanya-vivaksay?. 

I recognise, however, that the explanation suggested 
of Ayyayadava[xx] is not entirely convincing. 

Bhagavaté incorrectly stands for bhagavatam. 

Sthapita. Incorrect for sthapita. 

Translation: 

Benediction. In the year 80 7, on the day 5 of 

the third fortnight of the rainy season in the reign of 


15 
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Maharaja Bhadramagha, on the day specifled as above, 
[this] [stone] slab for sitting on was set up [near the 
tank] by the uteriue brothers, sons of Sapara, ihe maker 
of arrow-heads, and Mangani, for use of the revered 
lady, the wife of the noble Yadava. May [their] religious 
and moral merit increase. 





REFERENCES TO BUDDHIST PHILOSOPHY IN THE 
VRTTIKARAGRANTHA OF SABARABHASYA a 
ON THE MIMAMSA SUTRAS OF JAIMINI. 
KSHETRESACHANDRA CHATTOPADHYAYA, M. A., 
Sanskrit Department. Allahabad | University. 


गङ्गाधरं शिवं ध्यात्वा शबरत्वेन SISTA | 
दिव्यमस्त्रं saga gA शास्त्रविवेचनम्‌ ॥ 
TERT ग्रन्थ: शबरस्वामिनोदितः | 
विज्ञानमात्रताक्षेपी शून्यवादं न बाधते ॥ 
“ब्रिज्ञप्तिमात्रतावादाच्‌ शून्यवाद: पुरातनः” । 
इति या प्रायिकी ख्य्रातिस्तत्र हेतुने विद्यते Il 
वेदान्तभाष्यम्रन्थादावाकरत्वेन स्वीकृते | 

विज्ञानवादबाधेऽपि प्राचीनत्वं न हीयते ॥ 
2115111978 शुरवः शास्त्रपारगाः | 
प्रसादामलया दृष्टया वीक्षन्तां चेष्टितं मम ॥ 


It is generally assumed that the well-known vrt- 
tikdra-grantha in Sabara's ०८८७४७ on Mimamsa-Sutra I 
1.5 makes reference to two schools of Buddhist philo- 
sophy, the Zijüana-vada (Bibliotheca Indica edition! 
p. 8.1. 21 to p. 9, 1. 11) and the Madhyamika 8006-6 
(p. 9, 1. 12 ff.) Professor Jacobi in his comprehensive 
paper on Buddhist references in the earlier texts of Hindu 


philosophy in J.4.0.S., Vol 31, pp. 1:29, has expressed 





1 The references throughout are to this edition. 
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the opinion that we have here refutation of only Madh- 
yamika philosophy (pp. 15-22). He takes the sume view 
of the Veddnta-Sitras 11.2. 28-82, which have been taken 
by all others as giving a refutation of the Vijiiana-vada. 


When I was studying Sabara’s commentary on the 
AMimamsá-Sütras under Dr. Jhi, some years ago, it occurred 
to me that the views of only one school of Buddhist 
thought were discussed on pages 8 to 10 of the 
orttikara-grantha and that this school was the Vijiana- 
vida and not the Sünya-vada. I felt that this was 
in the fitness of things, in view of the fact that the 
other early texts on Hindu philosophy refuted the 
Vijfiána-vàda and showed no knowledge of the Sünya-váda. 
The question is very important from the historical point 
of view and it can be settled only by a careful study 
of the texts. I shall here essay a solution of this 
problem, so far as it affects the text of Sabara. 

After explaining 86068 3-5 of the first pada of 
the first Adhydya of Jaimini in a natural manner, Sabara 
introduces a different interpretation of these Sütras with 
the words वृत्तिकारस्तु अन्यथेमं aed वणया%कार, तस्य निमित्तपरोष्टि- 
रित्येबमादिम्‌ (p. 7). This is the vrttikara-grantha, which 
seems to continue to the end of Sabara’s comment on 
the fifth Sütra? and not conclude with p. 18, l. 6 of 
the Bibliotheca text as was supposed by the editor, 
whom Jacobi follows (p. 15); for the discussion continues 
without any break and some of the objections urged 
‘before p. 18, l. 6 are answered in the following portion. 
‘There is another misconception commonly prevalent 

about the vrttikdra-yrantha that the whole is an actual 
; quotation from the Vrttikara?. We have, no reason to 
“1° Op. cil., pp. 13-15, 22-24. 


2 See Dr. Jhü's translation of the Sabara-bhisya (G.0.S.), Vol. L p. 9n. . 
= Jacobi, op. cit., p. 15. 
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believe that Sabara quotes the actual words of the 
Vrttikara; he seems to have given an extended paraphrase 
in his own words. So far as I am aware, no instance 
can be shown of any of our ancient writers actually 
quoting such lengthy passages: they quote only siilras 
or a few verses Or a few sentences. The question is 
settled by the words of Mandana Misra who, in his 
very brief account of the adhikaranas of the UWimdaisa 
Satras, gives a rather long summary of the cerltikara- 
grantha, beginning with the words چ3‎ वक्तकामन तमथ 
सोन्रमिच्छुता | वृत्तिक्रारमतेनेयं त्रिसूत्री ASIN ‘(The bhasyakara), 
desiring to sny a lot and wanting to suggest that all 
that is intended by the Sütra, explains the three Sütras 
(3-5) differently in accordance with the view of the 
Vrttikara. That varnyate is to be connected with 
bhasykrta (to be supplied) and not maya is proved by 
the fact that in the very next verse Mandana quotes 
a word of the dhasya: सत्यमिश्याविभागो यो बृत्तिकारनिरूपितः | 
वौद्धस्तं सहते नेति नन्वित्येतेन कथ्यते॥ Nanvili clearly means 
the whole passage of the bhasya beginning with ननु सव एव 
निराज्ञम्बनः 555833: ete. (p. 8. 1. 21) Consequently 
Sabara gives only the views of the Vrttikara and not 
his very words. à 


1 Chowkhamba edition of Mimdisdnukramaniki with Dr. Jhà's fikà, p. S. 
= That much of what is given in the rttikira-granthae is Sabara's 
own material, brought in just in connection with the Vrttikara’s 
special interpretation of Süfras 3-5, is shown by Saünkaracaürya's reference 


to this passage in his own comments on V. S. IIL. 3.53 


ननु TAIJA एव प्रथमे पादे शाल्रफलोपभोगयोग्यस्य 35-0775 
स्तित्वसुक्तम्‌ | सत्यसुक्त भाष्यकृता न तु तत्रात्मास्तित्वे सूत्रमस्ति। इह तु 
स्वयमेव सूत्रकृता तदस्तिस्वमाच्षेपपुरःसर प्रतिष्टापितम्‌ । इत एव 77 
शबरस्वामिना प्रमाणलच्षण वणितम्‌। The next sentence अत एव च भगव- 
तोपनपेण प्रथमे तन्त्र आ।त्मास्तिस्वाभिधानप्रसक्तो शारीरके वच्याम :وع‎ कृतः 


seems to point to the brief remarks of the  Vrttikara about the 
continuity of the soul which have given an opportunity to Sabara 


to discuss the question at some length. It also shows that the 
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It seems that according to the Vritikira the fourth 
Sūtra is to be broken up into two parts (a) तस्सम्प्रयोगे 
पुरूषस्येन्द्रियाणां बुद्धिजन्म सत्‌ TH (with सत्‌ and aq transposed) 
and (b) तदनिमित्तं विद्यमानोपलम्भनत्वात्‌'. The former means, 
"That cognition is veal sense-perception (satpratyaksam) 
which appears when there is contact of the sense-organs 
with the object perceived (tatsamprayoge). This view 
of Pratyaksa enables the Vrttikara and Sabara to intro- 
duce the Mimirhsi doctrine of the svatastva (self-depend- 
ence) of pramanya (validity) and partatastva (dependence on 
experience) of apramanya (falsity). Sabara here brings in an 
objection against the Mimāmsā view of Pratyaksa, that it 
corresponds to objectsas they actually exist, from a Buddhist 
point of view (ननु सबं एव निरालम्बनः स्वप्नवत्प्रत्ययः ete., p. 8, 
Il. 21 ff) The Buddhist denies that there can ever be 
any external object corresponding to our ideas. The 
position that is taken up by the objector is that of the 
idealist and the arguments that are urged all point that 
way. It is contended that there are no objects corres- 
ponding to the ideas of our waking cosnciousness, as 
there are none in dream. The Mimamsaka replies that 
there is difference in the ideas in the two states: the 
ideas in dream are sublated immediately we wake up 
and we realize that we were having mistaken notion 
but there is no such contradiction of the ideas in the 
waking state. All mistaken notions are due to some 
defect somewhere. In dream, the mind is overpowered 
by sleep and that is responsible for our having ideas 





Vrttikara is none other than Upavarsa (an equation accepted by Dr. 
c 


Jha in Prabhakara System of Pūrva Mimāùsā, p. 113 and "Translation 
of Slokavartika, Introduction, p. iii, contra P V. Kane in J.B.B.R A.S., 
Vol. 26, p. 84). Unfortunately I have no space here to discuss this 
latter problem. Keith also agrees (Karma Minümsà, p. 8) ‘that the 
citation from the Vyttikara is only a résumé.’ 

1 See Bhasya, p. 8, ll. 2-4 

2 Dr. Jhi's translation of Sabara-bhasya, Vol. I, p. 10 
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without real objects behind them. But in the waking 
state, we do not normally have any defect in the mental 
equipment and we get ideas corresponding to facts. 


Here occurs the expression शून्यस्तु (9. 9, 1. 12) which 
has given rise to a lot of misunderstanding. The Bud- 
dhist now gives up the analogy of dream and attacks 
the ideas of waking consciousness themselves. lle says that 
we do not realize any difference between the form of 
the object and the idea, that we have direct apprehen- 
sion of our ideas and that consequently they alone are 
veal (अर्थज्ञानयो राकारभेदं नापलभामहे। प्रत्यक्षा च नो बुद्धिः, अतस्त द्भिञ्ञम्थ- 
स्वरूपं नाम न किद्भिदस्तीति पश्यामः). The Mimáinsaka replies that 
ihe psychology of pralyaksa is quite different: the form 
belongs to the objects and not to our ideas and. . that 
we directly apprehend the objects and only have infereuce 
about the ideas. Consequently objects cannot be denied. 
This discussion shows that Sabara is refuting from 9.8, 1. 21 
io p. 10, 1. 10 only one doctrine, viz., the Vijiduvada. His 
concluding words अतो न निरालम्बनः प्रत्ययः, अता न व्यभिचरति ATE, 
(p. 10, ll. 9-10), ‘therefore ideas are not without objective 
substratum, consequently pralyaksa is not non-correspond- 
ing of objects’, clinch the problem. शून्यस्तु ०. p.9, 1. 12 
must, therefore, mean वह्यार्थशून्यता' and does not refer 
io the Sanyavdda of the Madhyamika. The argument 
अर्थज्ञानयोराकारभेदं नोपलमामहे etc. of the Buddhists assumes 
the reality of ideas. Prabhikara iu his Brhati 
(Chowkhamba Edition p. 57) introduces शून्यस्तु thus, ननु 
च शून्यरित्वति सैव निरालम्बनतापन्यस्ता प्रत्ययस्याथशून्यतां वदता, and 
his commentator Salikanatha specifically says in the 
Rjucimala that it would be wrong to suppose that there 








1 See Dr. Jhi's translation of Sabara bhásya, I, p. 13, M. 7-80. 

* Qf. Dr. Belvalkar's remarks in hig Brahma Sütras of Badaraydud 
(II, 1-2), 2nd ed., Notes, pp. 170-1, with reference to the corresponding 
portion in the Vedanta Sitras. 
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is any reference to Madhyamika doctrine here (न चैचमाशङ्क- 
नीयं-पूवत्र वाह्यालम्वनाभाव आशङ्कय निरस्तः, सम्प्रति ज्ञानस्थाप्यभाव इति 
माध्यमिकदरशनमुपन्यस्य निराक्रियत इति-यस्मात्प्रत्ययस्यैवेयम थशून्यतो न्यस्ता, 
न पुनः प्रत्ययोऽपि नास्तोति । तस्माद्‌ बाह्यालम्वनशून्यतैवेयमुच्यते 7/.). It 
is really a wonder that p.9, 1. 12 to p. 10, 1. 10 should ever 
have been taken to refer to Madhyamika docirines'. Jacobi 
is also wrong, when he claims that according to Kumiarila 
(pp. 268-354. of the Chowkhamba text and pp. 118-182 of 
Dr. Jha’s translation of the SJohkavarlika) we have refutation 
of Madhyamika nihilism here. Kumārila says nothing 
of the kind. The so-called S42yecáde section of the 
Slokavarlika is nothing but a continuation of the nir- 
adlambanavada section. Kumirila there discusses the view 
that our ideas cannot apprehend any external objects. 
It is after he has finished, that he makes a reference to the 
Madhyamika doctrine in a very summary manner in the last 
verse (no. 263, p. 194, of the Trivandrum text, part 2): इति | 
बहिर्विषयप्रतिपादनान्न तदभावकृता मतिसंवृतिः | उभयतत्त्वविदां परमार्थतः 
च्तममिदं धुरि थमेविचारणे ||, which may be translated thus, “As 
ihe reality of external objects has been thus established, one 
cannot contend that the very ideas are illusory for want 
of corresponding facts; consequently the Mimiáinsakas who 
believe in the reality of both ideas and objects, can yoke 
both in the service of a discussion on dharma.’ 
Professor Jacobi is, however, right when he says 
(p. 21) "The division of the whole passage into two parts 
I TS 77 सस्ता 


1 "The mistake in wrongly dividing the vrttikara-grantha of the 

Slokavartika into vrttikdra-grantha, niralambana-vada, siinyavada and 
e 

other sections seems to go back to the manuscripts. It is certainly 
so with the mss. in the Government Sanskrit College Library at 
Benares, as I learn from the Librarian, Mr. S. N. Jharkhandi and Professor 
P.P.S. Shastri of the Presidency College, Madras, informs me that the same 
is the case with the manuscripts in Madras (Government Oriental 
Manuscripts Library and Adyar Library ). 
P, 21. Keith ( Karma-Mimirhsi, p.7) has been misled by Jacobi. 





s Sec Dr. Jha in Modi Memorial Volume, pp. 311-2. 








K. Cuarropapuyaya ] REFERENCES TO BUDDHISM 121 


of which the first combats the Niràlambana-vàda and 
the second the Siinya-vida, is quite arbitrary? But the 
inference that he has drawn from this, viz., that the 
whole gives a refutation of the Stnya-vada is wrong. 
We have here vij#dnavada, pure and simple, and not 
ihe slightest trace of Madhyamika nihilism. The character- 
istic method of the Madhyamika is to show the inherent 
contradictions in the nature of things and thence deduce 
the illusory character of everything. A. Sünyavádin 
would not for a moment care to establish ihe reality 
of cijiiua even though without any corresponding objects. 

We have reference to Buddhist doctrines in two 
other places of the erltikdragrantha (1) p. 14, 1. 18 to 
p. 15, 1. 12 and (2) p. 19, 1. 3. to p. 24, 1. 9. The fifth 
Sütra, even according to the Vrttikara, shows how Sabda 
is a valid source of knowledge for dharma, because its 
connexion with objects is natural. In this connexion 
arises the question, what is the connotation of the term 
gauh ? The Mimáinsaka replies that it means the universal 
cow which is eternal and not any individual cow (p. 14, 1. 
181), because then alone can he support his doctrine of the 
eternity of sabda. Here an objector says that the class 
notion is mistaken, like the notion of a single entity, forest, 
when we really know of individual frees only. Sabara 
replies that the very notion of the ‘forest’ is a guarantee 
of its reality and if it be held that we can have the notion 
of the forest, though it does not exist apart from the 
trees, one may as well say that we have notion of trees 
though they do not exist. That is the position of the 
Buddhist idealist, which, the author says, he has already 
refuted. The words that he uses are प्रत्युक्त: स माहायानिक:' 
पत्तः, showing that he was referring to idealism as a 


i 


! The right reading in most manuscripts wrongly rejected by Pt. 
"Maheshehandra Nyàáyaratna for 531:318: 
16 : 
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(characteristic ?) Mahāyāna doctrine. It is not clear 
whose is the view referred to here, that the whole is 
unreal and the parts alone are real. This is certainly 
not a doctrine of the Buddhist idealist for he does not believe 
in the reality of even the part. If Sabara meant it as 
a Buddhist doctrine at all, it must be ascribed to the 
Hinayànists. The Sautrintika, for example, rejects both 
the universal and the whole, though he accepts the 
reality of the external world. That is because one of 
the four cardinal doctrines ascribed by Buddhist philosoph- 
ers to the Buddha was सर्वः RTH and that, logically 
pressed, made the reality of the positive wniversal or of 
the whole impossible. Sabara seems to differentiate his 
opponent in p. 14, ll. 18 ff. from the Buddhist idealist 
whom he claims to have silenced earlier. 


The last reference to Budhist doctrines arises in this 
way. According to the Vrttikara, as I have mentioned al- 
ready, the fourth sara is to be split up into two. ‘The 
second half afafad विद्यमानोपलम्भनत्वात्‌ gives. accor- 
ding to him, an objection against the validity of the 
. Vedas. It means that the Vedas cannot teach us any- 
thing valid because they speak of things that do not 
exist (p. 10, ll. 22 ff.). There are also impossible state- 
menís like the sacrificer going to heaven along with 
his sarificial implements, when we actually find him 
burnt and reduced to ashes. Sabara sets about to show 
(p. 18, 1. 16 ff.) that this Vedic statement is quite all 
right, because it refers to the self of the  sacrificer as 
opposed to his body. The body is destroyed, but the 
soul is not, which can go to heaven. Here a material- 
ist claims that the body is the sacrificer himself and 
Sabara shows how it is not. He says that the body 
has colour ete. which others can see but the soul has 
ideas of pleasure, pain etc., which none else can realize 
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and this shows that the soul is distinct from the body. 
Here a Buddhist objects that there can be no person 
possessing those ideas of pleasure etc., that there is no 
vijiatr beyond the vijianas (p. 19, ll. 3ff.). Our author 
gives a very elaborate refutation of the non-ego doctrine 
and establishes a ‘soul’, quite distinct from conscious- 
ness (तस्मादस्ति सुखादिभ्योऽन्यो नित्यः पुरुष इति p. 24, 1. 2). Here 
also it is not clear to what specific school, if any, the 
Buddhist opponent belongs. All Buddhist schools are 
practically agreed on rejecting an ego distinct from the 
vijiiàna-skandhas and it is therefore likely that Sabara 
was demolishing the common notion of all. Buddhist 
schools'. 


Let us now take stock of the. facts learnt above. 
Sabara makes no mention of ۸446ی‎ He knows 
of the Buddhist rejection of the whole, as opposed to 
the parts, but not of the Madhyamika inference there- 
from that everything is void, for his opponent seems 
to accept the reality of the parts. Sabara knows also 
of the practically universal Buddhist view of non-ego. 
Above all, he shows himself as conversant with some 
kind of Buddhist idealism. I have purposely used the 
word ‘some kind’, because all the doctrines of the 
classical Vijiina-vidins are not found here. According 
to the classical Yogācāra system, vijidna has got a 
subjective aspect, called the alaya-vijiadna or asaya, which 
is a series of momentary ego-notions, each moment in 
which inherits completely the experiences of the  pre- 
ceding moments. Sabara seems quite ignorant of any 





1 It is interesting to note that the chief argument that is used by 
Sabara to establish a continuous soul, viz.. it is the same person 
who has enjoyed some object in the past and has remembrance of 
it that can strive for it again, has got a parallel in the Vedanta 
Sūtra II. 2. 25, agaa, seemingly refuting Sarvdstivada doctrine. 

3 See Yamakami Sogen, Systems of Buddhistic Thought, pp. 216 ff. 
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such doctrine. If he knew, he could. not have so 
complacently believed that he had demolished the 
andiman theory of the Buddhist by urging: ‘one 
cannot have desire for an object which another being 

has experienced’ (नो खल्वन्येन पुरुणणोपलव्घेडपि विषेयेडन्यस्य 
उंपलव्धुर्च्छा भवति, p. 20) and such like arguments. 

The 6 that he knows of seems to be of a | 
very primitive type. Consequently he seems to belong 
to a date prior to that of Asaga and Vasubandhu 
and, as he shows no knowledge of the Sünyavüda. possibly 
before Nagarjuna too. The same is the position with 
the Vedantasitras, V.S. TT.9.18-17 give a refutation of 
the views of the Buddhist realists and Sütras 28-32 of the 
Buddhist idealists! The arguments in the latter 
adhikarana are, as Jacobi has rightly observed, the | 
same as in Sahara. “नाभाव उपलब्धेः” ( ‘objects are not | 
non-existent, because we cognise them’) cannot be 
meant against Sünyavüdins for wpalabdhi itself is rejected 

by them. Unfortunately, I have no space here to diseuss 

the Nyaya and Yoga passages believed to refute 
Buddhist doctrines and I must reserve their discussion 

for a different paper. The Vedanta Sitras and Sabara 

seem to belong to a period before the time of Nagarjuna 

‘but after some kind of vijana-vada had been evolved. 


But this seems to launch us in a chronological 
difficulty. It is almost universally believed that 
Vijfidna-vada is later than Siinya-vida’. But is there any 
justification for such a view? We know that the 
1 The colourless Sutra 461 (32) sums up all that has gone 

before and does not refute the Miadhyamika doctrines, as Raminuja. 

and Srikantha suppose. 
3 Yamakami Sogen, op. cit., p. 186, Keith, Buddhist Philosophy. pp. 228, : 

230-1. Stcherbatsky, quoted by Jacobi in 4.08. op. cil. p. 4. _ 


Keith, however, is not categorical in his view Compare also Belvalkar’s 
remarks on this question in his Brahmasitras, 2nd. ed., Notes, p. 155, 
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Maháyanasraddhotpüda, ascribed to' ASvaghosa, who 18 
two generations earlier than Nagarjuna,’ teaches the 
vijüüna-vád«. People often reject the tradition of 
Afvaghosa's authorship of the work on the ground of 
the alleged impossibility of wijidnavddae doctrines before 
Asanga and  Vasubandhu*. But this impossibility is a 
mere assumption. A more cogent ground for doubting 
ASvaghosa’s authorship of this idealistic book would be 
the tradition that he helped in the redaction of the 
great Vibhasa on the Sütras of the realistic 88۷٤8 
school‘. But there is no inherent difficulty in believing 
that Asvaghosa, once a sturly Sirvastivadin, later developed 
idealistic doctrines. The case of the conversion to Mahayana 
(of the Yogacara school) of the (Sarvastivadin) Hinayanist 
brothers, Asaüga and Vasubandhu, will be recalled by 
scholars. We should note that Paramartha in his 
Life of Tasubandhu does not say that Asahga or 
Vasubandhu were the founders of the Vijiiana-vada, nor 
does Bu-ston say any such thing in his History of 
of Buddhism in India and Tibet. Besides the 
Mahdyanasraddhotpdda, we have enough of idealism in 





1 Yamakami Sogen, op. cit., p. 187. 

2 Keith, op. cit., p. 228, Suzuki's translation, pp. 57, 61 ctc. ; 

3 Anesaki also doubts the ascription of this work to the nuthor of 
the Buddhacarita (ERE, II 159 7 and 160a), though he does not state any 
grounds. Can it be the same work on mokga, which, ASvaghosa says, he 
composed before tho Saundarananda (Bib. Ind.. p. 126) ? 

* See Paramartha’s Life of Vasubandhu, translated by J. Takakusu, 
T'owng-pao, 1904, pp. 12-18. Rev. Rahula Saükrityayana notes in JBORS, 
Vol. XXI, 1935,p. 8, that the  colophon of a Palm Leaf Sanskrit 
Manuscript in Tibet, containing a commentary by Asvaghosa on some 
Sūtra of the Sarvüstivada, mentions the author as sarvüstivad:. 


* Paramürtha's Life of Vasubandhu, pp. 7-9 and 24-26. 


o Ibid, pp.24ff, Bu-ston, History of Buddhism in India and Tibet, 
Obermiller’s translation, part 2, pp. 136-147.  Aaesaki admits that 

""Asaüsa was converted to idealism (ERE II 62a). That means, ‘idealism 
existed before him, 
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the..Lankávatüra', which may be earlier than even 
.A$vaghosa, for all. that we know. The .Lenkávatüra and 
the Mahayanasraddhotpada, both mention the laya-vijiána* 
of which Sabara seems quite innocent. Lastly, we find in 
Vasumitra's Treatise on the Points of Contention by 
the, Different Schools of Buddhism, a book that was 
translated. into Chinese sometime between 351 and 431 
A.D? ..and:.whose author ‘is. believed to have been a 
contemporary -of A$vaghosa of c. 100 A.D., actually 
mentions -a Prajüapti-vàda school which issued 
from; the Mahasanghika sect in the second century 
after. Buddha's Nirvana’. The text says that according to 
this. Prajiiaptivada school, .‘The twelve dyatanas are not 
eal .(entities). The twelve dyatanas are, as Masuda 
points :out, the six organs of sense and the six objects 
of; sense... We have thus Vijiana-vada doctrines several 
centuries before Asanga and Vasubandhu, even if we 
do.not take as:strictly correct the date given by Vasumitra 
(2nd century after: Buddha). The doctrine of 610۷۷۸6 
.of. which Vasubandhu gives very effective exposition 
seems also- tq have been borrowed from the old 
Mahasanghika. and . Vatsiputriya schools. Consequently 
the current notion that there was no Buddhist vijiana-vada 
before Asanga and Vasubandhu is without any 
foundation. They seem to have inaugurated only the 











“1 Edition of the Buddhist Text Society, pp. 41-5 and elsewhere. 

Ibid., pp. 44-5 etc., Mahdydnasraddhotpada (Suzuki's translation) p. 6. 
"i & Sce translation of the book from Hsuan-Chwang's vérsion' by J. 
AG Masuda under the title, Origin and Doctrines of ‘Early Indian Schools, 
> Leipzig 1925, Introduction, p. 6. i os Do 

* Ibid., pp. 7-9. 

5 Ibid., p. 15. T" 

c bid. p. 36 
وکیا‎ Ibid., p. 36,00 4; see Xamakami Sogen, op. cit., p. 231 
: e e Masuda, op. cit.» .pp. 25m. and 68 n. I have already emphasized 
°" that Sabara is unaware of the dlaya-vijiana, : 


+ 


NUM 
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classical period of the Vijüanavàda school. There was 
also a school of sarvdsinya-vada in the Hinayàna before 


the Madhyamikas, viz. the Satyasiddhi school'. 


All this shows that the common practice of dating 
any work of Hindu philosophy which mentions any 
- sort of vijidnu-vada as necessarily later than the time 
of Asanga or Vasubandhw, simply on that account, is 
based on very wrong notions and the sooner we abandon 
it, the better for a correct view of Indian chronology. 


E E मिल मम आम‏ ا 
Yamakami Sogen, op. cit., pp. 172-185.‏ * 

Fourth century or fifth century A.D., according as Péri’s viow iz 

accopted or Takakusu’s. 








THE NAKSATRAS OR THE CONSTELLATIONS 
IN JAINA ASTRONOMY 


Dr. Sukumar RANJAN Das, Calentta. 


The Jaina astronomers throughout employ twenty- 
eight nakşatras of unequal extent, while the Vedànga, as 
well as the bulk of the later astronomical literature, makes 
use of twenty-seven naksatras of equal extent. With the 
Jainas the naksatras begin with Abhijit. The naksatras or 
constellations are divided into four classes. Firstly, there 
are those with which the moon is in conjunction during one 
ahoritra or thirty muhürtas ; to this class belong (1) Revati, 
Aégvini, Krttika, Mrgasiras, Pusya, Maghà, Pürvaphalguni, 
Hasta, Citra, Anuradha, Mula, Pürvásadhi, Sravana, 
Sravisthà and Pürvabhadrapada. The one ahoratra for 
which the conjunction lasts may be expressed as *3%* 
muhürtas. The second class comprises those naksatras 
which are in conjunction with the moon for half an 
ahoritra = fifteen muhürtas = +$ muhürtas ; to this class 
belong Satabhisaj, Aslesa, Bharani, Jyestha, Ardri and 
Svati. To the third division belong those naksatras with 
which the moon is in conjunction for one and a half 
ahoratra=forty-five muhürtas = 8% muhürtas; these 
naksatras are Uttarasidha, Uttaraphalguni, Uttarabhadra- 
pada, Punarvasu, Visakha and Rohini. The fourth 
division comprises one naksatra only, viz., Abhijit with 
which the moon is in conjunction for 927 = 83° muhürtas. 
The reason for this is as follows :— The sima-viskambha or 
the diameter of the Abhijit circle is 630 in terms of 
muhirta, This when divided by sixty-seven naksatra 
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months of a yuga is equal to $2? = 924. Accordingly it is 
stated that the Abhijit remains with the moon $> + 30 or 
23 parts of a day. 
The naksatras are either “ pūrvabhāga” i.e., such 
as enter into conjunction with the moon during the 
forenoon: or “ paścādbhāga” 7.e., such as enter into 
conjunction during the afternoon, or “naktambhaga ” i.e., 
such as enter into conjunction during the night, or 
"ubhayabhagi?. The naksatras of the two first classes 
are called samaksetras, those of the third class the 
apirdhaksetras, those of the fourth class,the dvyardhaksetras. 
Süryaprajüapti says that Abhijit and  Sravana are 
pascadbhiga samaksetra. To this the commentator, 
Malayagiri, objects that Abhijit is neither samaksetra, 
since it: occupies only 927 muhürtas of the moon’s periodical 
revolution, nor paseadbhàga, since at the beginning of the 
yuga the moon enters into conjunction with itin the early 
morning. However, the commentator goes on to explain 
that Abhijit and Sravana, after having finished their 
conjunction with the moon, hand her over to Dhanistha at 
evening—Abhijit-áravanau dve naksatre siyam samayad 
àrabhya ekam rātrim ekamea satirekam divasam candrena 
sardham yogam yunktah, etivantam kàlam yogam yuktvà 
tadanantaram yogamanuparivartayatah ātmanaś cyavayatah, 
yogam cinuparivartya sayam divasasya katitame pascid- 
bhage candram dhanisthayah, samarpayatah. For this 
reason Dhanistha is also paícadbhaga. After having been 
in conjunction with it for thirty muhürtas the moon enters 
Satabhisaj at the time when the stars have already become 
visible (parisphutanaksatramandalavaloke) ; Satabhisaj is, 
therefore, naktambhaga. Satabhisaj being apardhaksetvra, 
the moon remains in conjunction with it for fifteen 
muhürtas only and enters on the next morning with Pürva- 
prosthapada, which being samaksetra remains in conjunction 
during one ahoritra, On the following morning the moon 
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enters Uttaraprosthapada, which, therefore, would be 
pürvabhaga. But the matter is looked at in a different 
light. Uttaraprosthapada is dvyardhaksetra, 7.e., remains 
in conjunction for forty-five muhürtas. If we now deduct 
from this duration the fifteen first muhürtas and imagine 
Uttaraprosthapada to be samaksetra, the conjunction of the 
moon with it may be said to take place at night and in 
consequence, the real one conjunction takes place during 
the day and the other fictitious conjunction takes place at 
nieht: therefore the naksatra is . called ubhaynbhaga: 
idam kilottarabhadrap»dikhyam naksatram uktaprakarena 
prātos candrena saha  yogam  adhigacchati, kevalam 
prathamin pafiealasa muhūrtān adhikin apaniya sama- 
ksetram kalpavitva vada yoga cintyate tada naktam api 
yogo’stityubhavabhigam — avaseyam. Uttarabhadrapada 
remains in متا مہہ‎ for one ‘day. one night and 
again one day. on the evening of which the moon enters 
Revati : Revati is therefore pascalbhaga. After it has 
remained in eonjunetion for one ahoratra the moon passes 
into A‘vini at evening time. Aśvinī is therefore also 
paícadhhaga. From if the moon passes on the next even- 
ing into Bharani. »t the time, however, when the stars 
have become visible and when night may be said to have 
begun : Bharani is therefore naktambhaga. Being at the 
same time anardhaksetra, the moon leaves it on the next 
morning to enter Krttika. which. therefore. is nürvabhaga. 
On the next morning the moon enters Rohini which is 
dvyardhaksetra and. on account of that, ubhayabhaga. As 
the moon antes ٦٦61۰ forty-five mnhiirtas later at even- 
ing that naksatra is paScadbhaga ; Ardri which enters into 
conjunction thirty muhürtas later when the stars have come 
out. is naktamhhiga. Punarvasu into which the moon enter 
on the next manine. haing dvyardha. is nhhayabhaga. 
Pusva comes into conjunction on the evening of the 
following -day and is paseadbhaga ; A$lesi comes into con- 
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junction thirty muhürtas later, when the stars have come 
out, and is naktambhaga; Magha and Pirvaphalguni into 
which the moon enters into conjunction on the mornings 
of the two following days are pürvabhàga ; on the morning 
after that Uttaraphalguni comes into conjunction and is 
ubhayabhaga, because it is dvyardhaksetra; Hasta and 
Citra enter into conjunction on the evenings of the two 
following days, before night has set in, and are there- 
fore Pa$eadbhaga. Then again follows one naktambhaga 
naksatra, vz., Svàti which enters into conjunction after 
nightfall, and upon this a dvyardhaksetra and consequently 
ubhayabhaga naksatra, viz. Visakha. Then comes Anu- 
radha which is pascadbhaga, after this Jyestha, apardha- 
ksetra and naktambhaga, remaining in conjunction from 
nightfall to the morning only; after this two samaksetra 
and pürvabhaga naksatras, viz. Mila and Putrvasidha. 
Finally Uttarasadha, which enters into conjunction on the 
morning, is, as a dvyardhaksetro, reckoned among the 
uhhayabhaga. Jt remains in conjunction for one ahoràátra 
and the following day, in whose evening the moon arrives 
at Abhijit whence she had started a periodical month ago. 
Again the naksatras or constellations are divided into 
four classes according to their union with the sun. Firstly, 
there is one constellation, viz., Abhijit, which lasts in union 
with the sun for four days and six muhürtas. The rule 
regulating the combination of the constellations with the 
sun is as follows :—‘ Jam rikham javayiye vajjayi chande- 
na bhaga sattatthi tam pana bhage riyindivassa sürena 
tavayiye "—"That constellation which unites with the moon 
for a number of sixtyseventh divisions of a whole day. the 
same constellation unites with the sun for one-flfth of so 
many days and nights”. For instance, Abhijit combines with 
the moon for twenty-one times of one-sixtyseventh divi- 
sion of a whole day, therefore Abhijit remains with the 


-sun for one-fifth of twenty-one days or four days-and six 
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muhürtas. Secondly, there are six constellations which 
remain in union with the sun for six days and twentyone 


muhürtas, . for each of them. remains. with-the- moon for 


= part of aday and night. Hence one-fifth of 33$ — نگ‎ + 5 
= six days and twentyone  muhürtas.. . These... are 
Satabhisaj, ‘Bharani, Ardrü, 5७, Svati and J yesthà. 
The third division comprises those naksatras which combine 
with the moon for complete 67 parts and therefore combine 
with the sun for one-fifth of sixtyseven parts, i. e., thirteen 
days and twelve muhürtas. To the fourth class -belong 
those which unite with the moon for fortyfive muhürtas 


or 29435 parts of a day and therefore unite with the. sun 
2015 


fori of 2832= 92$ days or 20 days and three; muhürtas, > 
The naksatras are again divided iuto kulas (houses) 


_upakulas (apparent houses), and kulopakulas (petty-appar 


ent houses). There are twelve kula constellations, twelve 
upakulas and four kulopakulas. Those like Sravisthi, 
Bhadrapada, A$yvini, etv., w hich complete a Junax..month 
are kulas; those which nearly complete the month are 
upakulas; and those, like Abhijit, Pürvabhadrapada 
atabhisaj and Anuradha, which are far removed from the 
moon at the close of corresponding months, are kulopakulas 


The names of months terminating with full moons 
(and also new moons) in particular constellations are 
derived from corresponding constellations. There are 
twelve full moons and twelve new moons, as Sravisthi, 
Prausthapadi, ete. Sravisthi is that which takes place in 
Sràvana month and Prausthapadi is that which takes place 
in Bhàdrapada month. Likewise A$vayujiis that which 
occurs in the month of Agvayuk. It is to be noted that as 
many as three constellations may alternately unite with 
the moon to make a full or new moon; for example, 
Abhijit, Sravana, Dhanisthà may come in contact.with the 
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moon to make the full moon of Sravisthi month. Abhijit 
however, does not at all eombine with the moon ; still, 
-because it is so- near the Sravana star, it is also considered 
as making that particular full or new moon, 


Now, to determine the constellation in which a parti- 
cular new moon takes place, it is necessary to ascertain the 
Parva constant called Parva Dhruva rāśi. Since in 
the course of 62 synodical months or 124 parvas — 
one synodical month being equal to 2 parvas — the sun 
performs five sidereal circuits, i. e., there are five sidereal 
years in one yuga, then in two parvas, i. e., in one synodi- 
cal month, the sun performs $32 circuits. Now 272+ is the 
duration in ahoratras of the periodical month, or the extent 
of the naksatras, 27 entire naksatras plus the fractional 
naksatra Abhijit which is 2; part of each naksatra. There- 
fore $22 cireuits—1i27;x27$7 day circuits =+9, x 1830 day 
circuits = 222? x30 muhürtas = 66 muhürtas + 5 + gg 
muhürtas. This is the Parva constant. 


If now the place of the moon at any new moon or 
full moon (amiivasya or piirnamisi) is wanted, the above 
quantity has to be multiplied by the number of the parva ; 
for instance, by one if the moon’s place at the first full 
moon after the beginning of the yuga is wanted. The 
‘product shows how far the moon at the time has advanced 
beyond the place she had occupied at the beginning of the 
yuga, if full moons are concerned, beyond the place she had 
‘occupied at the new moon preceding the beginning of the 
yuga, if new moons are concerned (the new moon 


‘immediately antecedent to the beginning of the yuga 


having been selected as the starting point for all calcula- 
tions concerning new moons). So far the place of the 
moon is expressed in muhürtas only ; now in order to find 
from these the naksatra in which the moon stands at the 
time, we should have to deduct from the muhirtas found 
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ihe extent of all the naksatras through which the moon 
has passed one after the other, until the sum would be 
exhausted 

The naksatra corrections. vary with each naksatra. 
They are as follows :— 

For Punarvasu it is 22 muhürtas and $$ of a 
muhürta. 

For constellations from : Punarvasu to Uttara- 
phalguni it is 172 muhürtas + $$ of a muhürta 


For constellations from Uttaraphalguni to Visakha 
it is 292 muhürtas + $2 of a muharta 


For constellations from Visakhà to Uttarasadha it is 442 
muhürtas +28 of a muhiirta. 


'The correction is thus obtained : 


If in 194 parvas the sun completes five sidereal 
circuits, then in one parva there will be جج‎ x 1830 day 
circuits = $25 day circuits = êy day sidereal circuits. 
Now 23 of muhirta parts of Pusyi unite with the 
sun in the final parva of the previous yuga. This is to be 
deducted from the above. That is #24 - $3 = BS 
day sidereal circuits = 3342;X30 = $3437 muhürta sidereal 
circuits = 22 muhürtas and $$ of a muhürta. This is the 
correction (or Sodhanaka) for Punarvasu constellation. 
Then for Abhijit it is 9 muhürtas and 2$ of a muhürta and 
$9 of 62nd of a muhürta, for Prosthapada 159 muhürtas, 
for Uttarabhidrapada 159 muhürtas. Then for stars up to 
the end of Rohini it is 809 muhürtas, for stars up to 
the end of Punarvasu 399 muhürtas, for stars. up 
to the end of Uttaraphalguni 519  muhürtas, for 





stars up to the end of Visakha 669 muhirtas, for 


stars up to the end of Mula 744 muhürtas, and for stars 
up to the end of Uttarasidha 819 muhirtas. In all these, 
ofa muhürta and $$ of 62nd part of a muhürta are also to 
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hus the constant (parva D aces de^ 66 
णात, J sixty-secondihs of a- ES. > p c : 
“secondth of a muhürta, multiplied by 3 Son © 

new. moon-in-,question minus ا‎ 6 hich th MU 
ihe particular constellation from Abhijit, in which the new 


moon happens. 


‘be included. T 


Likewise to ascertain the constellation making a full 

- moon, the same constant is to, be multiplied by the number 

of the full -moon and the cörrection from Abhijit to the 

- end of Uttarāsādhā snould be applied but not the correction 
from Punarvasu and onward (i e., the first correction). _ . 


` Tf it is questioned where the first Sravisthi new moon 
happens, the procedure is as follows :— 


The constant is 66+ 5 a which multiplied by 
“ote ithe sanie; Then deduct from it Punarvasu correction 
.9% +43 mm. The remainder is 43 + 43 + eggs m. Then 
deduct 30 muhürtas of Pusya. The remainder is 13 +3} 
cazz m: १७168६ being of half union area its space comes 
‘told’ nhihürtàs. Héiice When 1+ 43+38 + remain in 
Aklesá, the first Amavasya is completed. | 
d For the second Sravisthi new moon, the constant is 
multiplied by 18. (The constant is multiplied by 13 since 
; the second, Sravisthi moon is the thirteenth from the first.) 


avd bee Then the corrections are made as follows :- 


(00 + d eria) x 13= 858 + 85+ wiz. Then deduct 
- 442+53 being the correction up to Uttarasadha. The 
remainder is 416 +43 + gîs, Then deduct 399 + 241 
: ; ( : 
«Being. the correction up to Punarvasu from the above. 
r 1 $6.1]. 1 : 
مت‎ oon Hence in Pusya the new moon 
. Ps . en ere rer e 6 7 t 
جس مسج‎ i ee and مو‎ 
| in that constellation, 


L8 6 — 


167x629 
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For the third new moon in 
constant by 25. The result is 1650 
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Sravistha multiply the 
1254 3 

442 + $$, being the correction up eae as E 7 

: arasàdha from the 
above. The remainder is 1208+28+ 325, Deduct again 
819 + $2 «7:52, being one sidereal circuit. The remanda 
is 380+ fuss. Then deduct 809 + 32+ fe, being the 
circuit correction from Abhijit to Rohini. Then dedüct 30 
muhürtas for Mrga$iras and 15 for Ardrà. Then when 
35+22+e7ez muhürtas are elapsed in Punarvasu, the 
third Sravisthi new moon happens. 

















Likewise the fourth new moon occurs when +g; 
muhürtas have elapsed in Aslesi and the fifth new moon 
when 3-F$2--s7:ez muhirtas have passed in Pusya. 

Prausthapadi new moon happens in Magha, Pürvaphal- 
gunî or Uttaraphalguni. The first occurs when 4 + 264 چچچ‎ 
have elapsed in Uttaraphalguni. The ° second occurs 
when 7+31 4-943; have elapsed in Pürvaphalguni and the 
third when 11+3: +e#ê&z have elapsed in Magha. 

The A$vayuji new moon occurs in Uttaraphalguni, 
Hasta, or Citra. ‘The first occurs when 95--$$--v7£ss have 
elapsed in Hasta, the second when 44 + # + ezsss have 
elapsed in Uttaraphalguni and the third when 17 + tees 
have passed in Hastà. And so on for the new moons. 

Now in what naksatra does the first full moon Sravi- 
sthi get completion ? The constant is 66-1 ब्वैडडः Mul 
tiplied by one it is the same. Deduct from it 9+ 2+ TAKET, 
being the correction for Abhijit. The remainder is 56 +e 
+7275. Then deduct the 30 muhürtas of Susa. This 
will give 56-F53-Lo5$9s - 305267६) rez. This again 
when deducted from 30 muhürtas of Dhanisthà will one 
(80 - (26+ 5३+ बह] = SF + oz. That rs m 2 
muhürtas, § of a muhurta and $$ of the 62nc pat of a 
imuhürta remain in Sravaná, then the full e कली a र] 

Nov, if the question is where the second Sravisthi IU 


18 
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npletion, the answer 18 T i 

urhe Edu Multiply this by 18. (The constant is 
multiplied by 13 since the second full moon in Sravistha jg 
the thirteenth from the first). The result is 858-8 + 9325, 


Now deduct from this 819-F$2 * vies, DEUS ظ7‎ equal to 
one sidereal circuit. The remainder is CE $2 e7xez. Deduct 
from this the correction for Abhijit which is equal to 9+24 


ss. The result is 808% + fies. From this deduct 30 
7xez. Then when 30 





+ ezxez. C EO S. 
muhürtas of Sravaņā. This gives oz-Fevsez. 11 

- (18 shez) 229 + 48+ sioz muhürtas remain in Dhan. 
isthà, the second full moon is completed. Likewise for the 
third Sravisthi full moon. Itis the twetyfifth full moon 
from the first one. Hence multiply the constant 66+; 
+ erie by 25. This gives 1650 + ६४ + Êy. Deduct from 
this (819 + 3+ sz) X 2, being two sidereal circuits. Then 
the remainder is 12 +8f+ ss. Then apply Abhijit 
correction, which is 9+2$+sfS>. The result is (12+3; 
+ ea) - (9+ Fez) = 8+49+3, 5e, when 30- 
(3--$8 Fez) or 264444533 muhürtas remain in 
Sravanà the third full moon is completed. Likewise, the 
fourth full moon happens when 16+ û r ए7#6 ७ muhiirtas 
remain in Dhanistha.Thus Sravisthi full moon happens 
either in Sravanà or in Dhanistha. 











Likewise, Bhadrapadi full moon happens in Satabhisaj, 
Prosthapada, or in Uttaraprosthapada. The first full moon 
happens either when 27 -+ cst osoz remain in 
Uttarabhadrapada, the second when 8+} +r, remain 
in Pürvabhàdrapada and the third when 5-L45 255 
remain in Satabhisaj. 





Likewise, the first Aévayuji full moon happens 
when 21 + 4,435 remain in A$vini, the second full moon 
when 17 + कैदे लकत remain in Revati and the third when 
14- + woz remain in Uttarbhadrapada. And so on. 
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A REFERENCE TO THE MAHANATAKA 
Dn. S. K. Dr, M.A., D. Lrrr., 
Head of the Department of Sanskrit, Dacca University. 


In the recently published —/Ava-praküsana of 
Saradatanaya (Gaekwad’s Oriential Series, No. xlv, Baroda 
1930), there is an interesting reference to a somewhat 
peculiar classification of the Nataka said to have been 
given by an older writer on Dramaturgy named Subandhu ; 
and in this connexion the Mahānätaka is cited as an illust- 
ration of one of the varieties of the Nataka. As Saradatanaya 
belonged in all probability to the first half of the 13th 
century, it would be interesting to draw attention to this 
reference to the JZahánataka in connexion with my previous 
studies on the subject in the THQ, vii (1931), pp. 537f. 


Saradatanaya informs us that Subandhu classified 
the Nátaka type of Sanskrit drama into five kinds; and 
from his account it seems that the distinctions rested 
chiefly upon the Vrttis and Rasas employed and the 
peculiar Sandhis or dramatic junctures adopted in each. 
These Sandhis correspond to the five generally recognised 
Sandhis of Mukha (Opening or Protasis), Pratimukha 
(Progression or Epitasis), Garbha (Development or Catasta- 
sis), Vimarga (Pause or Peripateia) and Nirvahana (Con- 
clusion or Catastrophe) ; but they are differently designated 
and sometimes differently defined in each case. As 
Saradütanaya's summary of Subandhu's classification is 
merely incidental and necessarily brief, and as some of the 
plays which are cited as examples of the different kinds 
are no longer existing, it is not easy to make out the 
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distinctions fully and clearly; but dee is uer to 
indicate generally Subandhu's notion of the character 0! 
the different types of the ۰+ ھ‎ 
The five classes of the Nataka, in Subandhu's opinion, 
T Sal l Pürna (Complete), Prasinta (Tran. 
are respectively callec ELM 
quil), Bhisvara (Brilliant), Lalita (Sportis e) and Samagra 
(Entire), these names being obviously meant Vo be des. 
criptive. The Pürna or Complete kind contains all the 
five orthodox Sandhis of Mukha etc., and it is possibly 
meant to include the usual or normal type of the Nātaka. 
A drama entitled the Krtydrdvana, which is known to us 
only from such incidental references in dramaturgic and 
rhetorical works, is given as an example of the Pürna 
type. The chief characteristic of the Prasinta is that the 
Quietistic Sentiment or the Prasinta Rasa is abundant 
(bhiyistha) in it, and the dramatic Vrtti here, according 
to Drauhini, is Sátvati. The Svapnavisavadatta is taken 
as representing this type. Although the predominant 
sentiment in such a theme as the story of Udayana and 
Vüsavadattà would be the Erotic or Srhgira, the Nirveda- 
Vyabhicarin involved in it is obviously regarded as im- 
portant enough, being often raised to the relish of the 
corresponding Prasdnta Rasa. This type of the Nataka 
also contains five Sandhis, respectively called Nyasa, Nyàsa- 
samudbheda, Bijokti, Bija-darfana and Anuddista-samhira. 
These are not clearly defined, but they are illustrated by 
means of the different episodes of the play which is cited 
as a typical specimen. The Nyasa and Nyasa-samudbheda 
apparently correspond to Mukha and Pratimukha, but the 
idea as well as the designation is obviously deduced from 
the opening episodes of the nyasa or deposit of Vasavadatta 
and its Consequence in the illustrative play itself. The 
Bijokti appears to consist of the episode of the hero’s 
anxious repetition of the heroine’s name on half-recogni- 
tion (utkanthitena 8007106060+: bijoktir nama-kirtanam), like 
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“Come, O Visavadatti, where, where are you going" 
(chi vásavadatte kva kva yāsītyādi dréyate). The Bija- 
darsana is the natural development of this episode and 
consists of the mutual search of the hero and the heroine, 
who are indeed thrown together but who are still without 
access to each other (sahdvasthilayor | eka-praptyanyasya 
gacesanam). But the last Sandhi, the Anuddista-samhara, 
seems to consist of nothing more than the mere non- 
mention, at the end of the drama, of the usual prefatory 
words to the Bharata-vikya viz. kim (e bhiyah priya 
kuryam. 

In the Bhàsvara Nataka, of which the Bdla-ramayana 
is taken as typical, the dramatic Vrttiis Bharati and the 
sentiments precribed are the Heroic (Vira) and Wonderful 
(Adbhuta). The five Sandhis in it are called respectively 
Mala, Niyaka-siddhanga, Glini, Pariksaya and Matravasista- 
samhiira, all of which again are deduced from an analysis 
of the particular illustrative play. The Mala consists of 
the opposing of the well reputed hero by an equally power- 
ful rival (Pratipaksa), but the example cited is not that of 
Rama and Ravana, but, curiously enough, that of Candra- 
gupta and Candana. The next Sandhi occurs when the 
object of the rival hero is for the time being fulfilled by 
practising deception on the hero, as in the case of Ravana’s 
employment of Mirica. The description of the Glani 
Sandhi is not clear, but it appears to consist of the attain- 
ment of partial success by the hero, for the illustration 
given is the episode of the surrounding of Lanka by the 
Monkey-host after crossing the ocean. The Pariksaya occurs 
when there is a partial setback through the temporary 
overpowering of the hero, such as the episode of the binding 
‘of Rama and Laksmana by Naga-paiga. The somewhat 
clumsily named last Sandhi of the Bhisvara type of the 
Nütaka is also not defined, but it is described, with the 
example of the fire-ordeal of Sita, as the testing of the 
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heroine who had been imprisoned by the enemy after the 
denouement of the enemy's destruction. 


The dramatic Vrtti in the Lalita type of the ۶ 
is Kaigiki, and the only permissible sentiment is the Erotic 
or Srhgira. An unknown Urvast-vipralambha, which pro- 
bably closely followed Kalidasa’s well known Trotaka on 
the same theme, is cited an example of this kind. The five 
Sandhis are respectively named Vilisa, Vipralambha, Vipra- 
yoga, Visodhana and Uddistarthopasamhara, the nomen- 
clature being obviously derived from that of the different 
stages or aspects of the course of Love as a sentiment. The 
Vilàsa is the episode of the erotic enjoyment of the hero 
suitable to the various seasons (e.g., Vasantotsava). The 
Vipralambha is separation of the young couple, which may 
be either voluntary or may occur through jealousy. The 
Viprayoga consists of involuntary separation, through 
curse: etc., of a temporary character. The Parisodhana is 
the removal of a stain or obloquy, such as Rama's purifica- 
cation of Sita by the fire-ordeal. It is curious to note, 
however, that the illustrations of these four kinds of Sandhis 
in the Lalita Nataka are drawn not from the illustrative 
play, Urvasi-vipralambha, but by a reference to some 
incidents in the stories of Vatsarija, Yayiti and Rama. 
The last Sandhi, Utsrstürthopasamhàára, however, refers 
directly to the story of Urvasi, and is said to consist 
of such happy conclusion as indicated by the message 
of Indra to Urvasi permitting her to remain on earth as a 
wife to Purüravas. 


The fifth kind of the Nataka, viz. the Samagra, is 
rather vaguely defined. It is said to possess all the dramatic 
Vrttis fully developed (sarva-vrtti-vinispannam) and all the 
technical Nataka-laksanas (sarva-laksana-sajiyutam), but 
there are formal requirements of a somewhat conventional 
nature, The Mahdnataka is cited as an example of this 
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kind, but it is not shown how far this play conforms to the 
requirements of the definition. As a matter of fact, 
Saradatanaya does not think it necessary to devote more 
than one short stanza or two lines to this type of the 
Nataka, and it is not clear in what way the Wahdndtaka can 
be regarded as a representative of this indefinitely defined 
type of the Nàtaka. But he adds at the conclusion of his 
treatment that in the Samagra Nàtaka are to be found the 
various characteristics of all the types of the Natika 
(sarvesain yalra rūpāņi drsyante vividhüni ca). This remark, 
no doubt, applies ina general way to the Mahānātuka as 
we know it, which is chiefly a compilation from different 
known and unknown Rama-dramas ; but it does not bring 
out the essential character of the play itself. Itis also 
difficult from the meagre account to conclude with confi- 
dence that the present ZZaAanafaka was at all meant by 
Saraditanaya or Subandhu. A further remark is added : 
nalakay npllacarakhyam (v. 1. nrltavarakhyam) tat samagram 
ilivilam; but itis not clear whether this sentence means 
that the Samagra type of the Nàtaka was also known by 
the name of Nrttaciiva Nataka, or, as the editor of the 
Bhaca-prakdsana takes it, Nrttacara was the name ofa 
specific play which is also given as an example of the 
Samagra Nitaka. At any rate, if the latter interpretation 
is correct, it does not help us very much, for we have un- 
fortunately no information, here or elsewhere, about this 
play. 

It is clear from the above account that Subandhu’s 
classification has the merit of distinguishing Natakas on 
the basis of their underlying sentiments and employment of 
dramatic modes ; but it can hardly be taken as possessing 
any great interest or importance from the point of view of 
Sanskrit dramatie theory. Subandhu is also peculiar in 
inventing special Sandhis for his different types; but it 
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appears that these Sandhis consist of nothing more than 
certain characteristics deduced from the episodes of some 
well known dramas, and as such can scarcely be generalised 
into clearly marked differentiating principles of the employ- 
ment of dramatic junctures in the Nitaka. Tt is also a 
pity that Sāradātanaya could not say more about the 
Samagra type and illustrate it in connexion with the J/aha- 
nataka which he cites as a typical specimen of this variety. 
What he actually says is too indefinite to be of any use for 
conclusions regarding his views about this play. But it is 
highly probable, even from his meagre account, that the 
AMahanataka known to him was probably different from the 
drama of the same name which now exists; and even if it 
be conceded that it were the same, the drama probably 
existed in a different form in his time, for there is nothing to 
warrant our taking the extant play as representative of 
what is conceived to be the Samagra variety of the Nàtaka. 











ARE THE SAMKHYA AND THE NYAYA-VAISE- 
SIKA REALISTIC? 


Dn. A. B. Duruva, M.A., D.LIT., 


Emeritus Professor of Sanskrit, Benares Hindu University 


It is usual to characterize the Samkhya and the Nyaya- 
Vaisesika—two of the most influential schools 0. Indian 
metaphysies—as ‘ realistic. But are they so? A cate- 
gorical answer to this question it may be hazardous to 
give without first defining what we mean by “ realistic.” 
This, however, would be a long process worthy of an ela- 
borately worked-out thesis, rather than of a short article 
designed for a Commemoration Volume. I shall, there- 
fore, start with the assumption that we all have a fairly 
correct idea of what is ‘‘ real " as opposed to the “‘ ideal "; 
and 50 180 straight to the problem—how far is the 
external world a creation of, or dependent upon, me or 
my mind, in the two systems of Indian Philosophy men- 
tioned above? 


I 


That the Nyaya-Vaisesika should have been regarded 
as ‘ realistic ^ is not surprising, although this view, too, 
on careful scrutiny, will be found to be in certain respects 
erroneous. But it is difficult to understand why the 
Samkhya should be described as ‘ realistic’ and set in 
opposition to Vedanta which is described as ' idealistic.’ 

The ‘ Purusa' of the Samkhya is, in truth, trans- 
cendental; that is to say, he stands or rather ought to 
stand, aloof from the stream of Prakrti, with which he 
confounds himself and thereby makes himself, apparently 
at any rate, an empirical entity. Prakrti is the fountain- 
head of cosmic evolution, the root-cause of the empirical 
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world which in the Sarhkhya system includes much more 
than the world of external reality. The first emergent 
evolute of Prakrti, which is the active or dynamie prin- 
ciple of the evolution of all empirical reality, is ‘‘ Mahat ” 
—the Great Principle, viz., Intelligence, which is at the 
root of the Universe, but is still unindividualised. ‘Lhe 
next step in the emergent evolution is ‘ Ahamkàra" or 
Egoism. From Ahamkara there springs the ‘ group of 
the Sixteen,’ viz., the five senses of perception, the five 
organs of bodily activity, ° manas ’ or mind, and the five 
‘ tanmatras’ or pure and unmixed principles (what 
others call ‘‘ qualities "— $abda, sparéa, rüpa, rasa and 
gandha) which when combined in different proportions 
give rise to Panca-Mahabhütas, the five ° great kinds of 
matter.' 

Here observe: The whole world of empirical reality 
proceeds from Prakrti. Now, whatever be the original 
sense of Prakrti—it may well be root-nature—there is no 
doubt that when the earlier speculations became crystalliz- 
ed in the Samkhya system as sketched in the later chapters 
of the Maha-Bharata and in Samkhya Karikas, Prakrti 
was understood as the permanent possibility of ° sukha,’ 
* duhkha °’ and ‘ moha ', also of 'jnana, 'kriya' and 
*jadya. Thus the whole world of experience is an 
outcome of Purusa confounding himself with this per- 
manent possibility of pleasure, pain and dulness, of knowl- 
edge, action and inertness. While the ordinary 
‘‘ idealist,” whether intellectual or spiritual, regards the 
so-called world of reality not as the cause but as the pro- 
duct of the ° Idea,’ the Samkhya regards it as the product 
of Passion, taking the word in its widest sense, that of 
being affected by the permanent possibility and ever- 
changing activity of the empirical world, which in its 
ultimate analysis, consists of sukha, duhkha and moha, 
or jnàna, kriya and jadya. Be it noted that the empirical 
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world is here conceived not as the source of sukha etc., 
or the object of jiana etc., but as the expression or em- 
bodiment of those very realities which in other systems 
are regarded as its effects. If this is “ adharottaram " 
(no idealist will admit that it is so), it is no more so than 
in those other systems which are universally recognized as 
‘‘ idealistic ", such as those of Plato, Vasistha, Sankara, 
etc. 

** Mahat-Tattva " or the Great Principle of Intelli- 
gence unindividualized, which contains the possibility of 
the nexa evolute, viz., Ahamkara or Egoism, 7.¢., the sense 
of personal individuality, and personal individuality 
itself are made the precursors of man's empirical life 
which consists of the working of his senses and his mind, 
which in their turn demand the world of matter and 
have it. 

Thus, the evolution of the Saikhya system proceeds 
from within to without. It is hardly correct to charac- 
terize such a system as “ realistic.” It may be argued 
against this view, that the Samkhya system is not 
materialistic. yet it is realistic, inasmuch as it posits 
Prakrti not as a creation of Purusa, but as an independent 
reality. This is no doubt true, and it is precisely this 
that gives the Sathkhya doctrine the semblance of Realism. 
But a deeper scrutiny will show that this involves a mis- 
apprehension. We should have felt justified in regard- 
ing the Sathkhya as a system of Realism, had its Prakrti 
been connected directly with external reality. But it is 
not so. Here the whole ideal world consisting of Intelli- 
gence, Personality and Mind is interposed between 
Prakrti and the external world, which necessitates the 
conclusion that it is more correctly described as Idealism 
than as Realism. Secondly, the Prakrti, too, is conceived 
not as a permanent possibility of the external world, but 
first and foremost, as that of sukha, duhkha and moha 
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or jnana, kriya and jadya—which unmistakably marks it 
‘off as a type, though a unique type, of Idealism. 


II 

What about the Nyaya-Vaisesika! It is no doubt 
realistic, so far as its first three padarthas, Dravya, Guna 
and Karman are concerned. 

But the same can hardly be said, without a certain 
qualification, about the remaining categories, viz., 
Samanya, Visesa and Samavaya. One crucial question 
should suffice to clear up the position: How is it that 
`‘ Satta " which must mean existence, real existence and 
nothing else, is predicated of dravya, guna and karman 
only? Later Naiyayikas will glibly quote: 

(१) व्य़क्तरभेदस्तुल्यत्वं सङ्करोऽथानवस्थितिः | 
रूपहानिरसम्बन्धो जातिबाधकसंग्रह: || 
(२) ट्रव्यादित्रिकव्रृत्तिस्तु सत्ता परतयोच्यते | 


But how do the quotations help? Let us go behind 
the quotations, and try to understand the position. Three 
stages in the history of Vaisesika thought are here clearly 
discernible. In the first stage, only three categories were 
recognized as objectively real, Samanya and Visesa being 
regarded as logical categories only. This is evident from 
the fact that what was Saminya with reference to the 
individuals of a group was at the same time understood to 
be Vigesa with reference to the individuals of a different 
group. Moreover, it is distinetly stated by the author of 
the Vaifesika Sütras that the idea is logical (बुद्ध्यपेक्षम). 
that is, to use the nomenclature of Mediæval] European 
Philosophy, it possesses ' conceptual" as distinguished 
from “real”? existence. In the next stage of the 
Nyaya-Vaisesika school, the ^" conceptual existence ” 
of! Samanya and Visesa was elevated to the position 
of ‘£ real ° existence, provided certain conditions were 








A. B. Durval SAMKHYA & NYAYA-VAISESIKA 149 


fulfilled. These are summed up, in the case of Samanya, 
in the famous verse व्यक्तरभेदः etc. It is easy to see how 
these are just those conditions which Samanya must fulfil 
if it is to obtain a place in the world of objective reality. 
Similarly, every Visesa is not objectively real, but only 
those which cannot be explained except by assuming that 
they possess objective reality. Samanya, similarly, is a 
hypothetical category assumed to explain the peculiar 
relation of Guna, Karman, Samanya, Visesa and Avaya- 
vin with their substratum. Similarly, Abhàva, too, like 
Sümünya, Visesa and Samavaya, does not possess Satta” 
or full reality, but only an upadhi. In the third stage of 
the history of the Nyàya-Vaisesika school, distinction 
between the reality of Dravya, Guna and Karman, and 
the ideality of Samanya, Visesa, etc., is discarded and 
conceptual and hypothetical reality is treated on a par 
with objective and categorical reality, so that all the 
padirthas are regarded as equally real. The peculiar 
doctrine of ‘Satta’ residing in Dravya, Guna and 
Karman, which was at first not a dogma but a thoroughly 
intelligible proposition, is the sole survivor of the original 
partial Idealism, or if you prefer, the more correct 
characterization, Conceptualism. 





| 
| 
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THE SITUATION OF RAVANA'S LANKA 
THE LATE Rat BAHADUR DR. HIRALAL, B.A., D.Litt. 


It is a somewhat curious event that Ceylon should 
have been credited with the seat of Ravana’s capital for 
centuries together, in spite of the clear indications of its 
situation, which the Valmiki Ramayana and the Puranas 
afford. The point attracted the attention of various 
scholars years ago with the result that they with cogent 
reasons discredited the popular belief so deeply rooted 
and endeavoured to lay the scene of Ravana’s activities 
in places so far apart as Assam, Maldives and Malaya 
Peninsula. All these have however presented difficul- 
ties, which cannot be easily explained. A new theory, 
however, started about 15 years ago locating Lanka on 
the Amarakantaka peak of the Mekala range of the 
Vindhya mountains in Central India appears to be the 
most natural one and shows that Rima who was banish- 
ed for 14 years to live in jungles spent the whole of that 
time in Chitraküta and the adjoining Dandaka forests 
without going out of it during the whole period of his 
exile. It was in that forest that his wife Sita was ab- 
ducted by Ravana and it was within its limits that the 
great battle between him and Ràma took place, with the 
help of the leading aboriginal tribes inhabiting that wild 


region. Apparently the latter was divided into several 


Janapadas, a glimpse of which may be obtained from 
the Matsya! and Vayu Puranas. Amongst tHe dwellers 
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of the Vindhya mountains ( fareagsfaatfaa: ) the men- 
tion of the Mekalas and the Kishkindhakas is very impor- 
tant in view of the part they played in the Ramayana. 
The identification of these Janapadas was never critical- 
ly examined, especially that of the latter, which in fact 
furnished the key to the location of Ravana’s habitat. 
The cue was taken not from the Puranas referred to 
above, but from the statement of the Valmiki Ramayana 
itself, which Rao Bahadur Sardar Madhava Rao Kibe of 
Indore was the first to detect. He pointed out that 
Sugriva, the Lord of Kishkindha, while giving instruc- 
tions to his Vanaras to go in all directions in search of 
Sità after her abduction ordered the party going to the 
south to look well into the Narmada, the Godavari, 
Mekhala, Utkala and a host of other rivers, mountains 
and countries. From this the conclusion was unavoid- 
able that Kishkindha, the residence of Sugriva, whence 
the order was delivered, lay to the north of the Narmada. 
The Matsya and Vayu Puranas corroborate this location, 
in that Kishkindha was associated with Mekhala or 
Mekala, still going by that name and described in the 
latest Imperial Gazetteer as ‘a range of hills in the 
Central Provinces and Central India. It is the connect- 
ing hill between the great hill system of the Vindhyas 
अ्रूपाःशौणिडकेराश्च वीतिहोत्रा AITA: | 
एते जनपदाः ख्याता विन्व्यपृष्ढनिवासिनः ١۱3۷۱ 
: —Matsya Purina, Chapter 113. 
These very $lokas are found in Chapter 45 of the Vayu 


Purana (see verses 132 to 134) with slight variations due to mis- 
reading of the text. : 


° सहस्तशिरसं विन्ध्यं नानाद्रुमलतायुतम्‌ | 
नर्मदां च नदीं रम्यां महोरगनिषेविताम्‌ IISI 
ततो गोदावरीं रम्यां कृष्णां वेणीं महानदीम | 
मेखलानुत्कलांश्चैव दशाणंनगराण्यपि 1۱۹۱ 
—Valmiki Ramayana, Kishkindha Kanda, Sarga 41. 





HIRALAL] RAVANA’S LANKA 153 


and Satpuras forming respectively the northern and 
southern walls of the Narmadā valley. Starting in the 
Khairagarh state of the Central Provinces, the range 
runs in a general south-easterly direction for the first 46 
miles in the British territory and then entering the 
Sohagpur pargana of Rewah state, terminates 84 miles 
farther at Amarakantaka, one of the most sacred places 
in India, where the source of the Narmada river is situat- 
ed. Unlike the two great ranges which it connects, the 
Mekala forms a broad plateau of 880 square miles in 
extent, mostly forest country inhabited by Gonds.’ 
‘Local tradition relates that in the 4th and 5th centuries 
A.D., during the Gupta rule, this plateau was highly 
populated and the Ramayana and the Puranas mention 
the Mekalas as a tribe of the Vindhya range. With the 
Mekalas thus identified it is now easy to find out the 
position of Kishkindha somewhere in the Bilaspur dis- 
trict, as it was almost contiguous to the former. This 
explodes the popular belief that Kishkindha lay on the 
banks of the Tungabhadra near the famous Vijaya- 
nagara, bordering on the southern-most corner of the 
Nizam's dominions, some 500 miles away to the south of 
the Narmada. The whole of the Vindhya mountains 
and forests, in fact the whole of the Dandakaranya which 
covered a major part of the present Central Provinces 
was inhabited by aboriginal tribes, chief of whom were 
the Gonds, the Oraons and the Sabaras, of which the last 
find mention even in the Vedic literature. Gonds exceed 
20 lakhs in the Central Provinces alone and are closely 
connected with Ravana, to whom they trace their origin. 
In the Census of 1891, when sub-castes were ordered to 
be recorded, several lakhs of Gonds returned themselves 
as Ravana-vaingis and the greatest Gond king who ruled 
about 400 years ago inscribed his name on gold coins as 
<“ Sri Sangrama Shah, Paulastya-varhga,” thus mention- 
F. 2 
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ing prominently his connection with Ravana, as Paul- 
astya-vamga is an alternative name for Ràvana-varnsa. 
Eaters of offal of almost every kind including kine, 
which they even up to day kill by way of an offering to 
the manes of their dead and do not hesitate to use cows 
for ploughing, which is extremely repugnant to the 
Hindus, combined with shocking uncleanliness, as they 
still in certain wild tracts continue to clean with a stone 
without using any water after easing themselves, there is 
nothing to wonder at the Aryans calling Gonds as 
Rākshasas or demons. This was accentuated by their 
personal deformity, which was aggravated by their 
ornaments of horns, which they still use by way of decora- 
tion in the Bastar state on occasions of rejoicings, dances, 
etc. So it is clear that Ravana was the king of these 
Rakshasas, which attendant circumstances contirm. 
For instance, Ravana had his armies stationed in the 
Dandakaranya under Khara and Düshana and even his 
female relative like Sürpanakhà and Tadaka were found 
wandering in that jungle, whose audacity compelled 
Rama to engage with them. If Ravana had no connec- 
tion with Dandakaranya and lived in Ceylon why should 
the royal ladies and armies have been found tramping a 
forest like this? Dandakaranya was not the frontier of 
his kingdom, which, if it was Ceylon according to the 
popular belief, was over 800 miles away from the island 
and there is absolutely no proof that the intervening 
Madras Presidency and Nizam's dominions were ever 
under his sway. 

The fact that he was called king of Lanka has been 
the source of all the confusion in locating his capital and 
country. Lanka really means a high place, an elevated 
ground and as such an island. It is still found used in 
this sense in the Uriya and Telugu countries. The peak 
of a mountain is as much a 7०08. as an island in the sea. 
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Therefore there is nothing inappropriate in calling the 
highest peak of the Mekala range, viz., Amarakantaka 
as Lanka, which finds a mention even in aboriginal 
songs. For instance, the Korkus found only in the 
Betul and adjoining Amraoti districts, speaking a 
Mundari language, sing a song the purport of which 
is :—‘‘ Ravana has come from Lanka and is standing on 
the village wrestling ground, ‘ Mothers and sisters! come 
out and see.’ ‘ We have no proper ornaments and clothes, 
how are we to come out'?" The implication is that 
Ravana being their king, they could not appear before 
him without proper dress and ornaments. Had he been 
a foreigner, they would not have cared to observe such 
an etiquette. It is curious that in these tracts an annual 
ceremony called Meghanada, after the name of Ravana's 
son, is still performed and is reminiscent of the cruelties 
of the Crown Prince. “ It consists in swinging a man 
in the air. A high pole is erected and a cross-bar turn- 
ing in a socket is secured to the top of it . . . The Bhumka 
(village priest) is tied to the cross-bar and ropes are secur- 
ed to it and held by the people, who pull the cross-bar 
round five times in a circle in its socket. In former times 
the Bhumkà was swung round suspended by a hook fixed 
in his back and the ceremony is supposed to exercise an 
important influence in the direction of securing the 
success of the crops. ^ Many persons who wish to get 
issues or similar other objects undergo a similar ordeal, 
which is now toned down to a mockery and of which the 
underlying idea was the performance of a penance whose 
efficacy increased in proportion of its severity. Hook- 
swinging seems to have originated from Meghanada, 


3 Tor the actual song and its translation see Linguistic 
Survey of India: Gramophone records of Languages and Dialects 
spoken in the Central Provinces and Berar, supplied by the 
Central Provinces and Berar Administration, 1920, pp. 24-25. 


4 Russell's Betul District Gazetteer, pp. 56-57. 
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whose name it continues to bear. Close to the Betul 
district where Korkus fo Munda origin (and as such 
predecessors of the Dravidian people like Gonds) live, 
lies the district of Nimar with a sacred place Mandhata 
on the banks of the Narmadà, which has been identified 
with Mahishmati, the capital of Sahasrarjuna Karta- 
virya, who was a contemporary of Ravana. The 
former had once captured the latter and kept him 
bound for a considerable period. He finally let him go 
on the intervention of others. This points to quarrels 
which usually arise between neighbouring states and in- 
cidentally indicates the western limit of Ravana’s king- 
dom. 

Now let us examine the question with reference to 
the wanderings of Rama and their indications. On 
leaving Ayodhya Rama went to Chitraküta and stayed 
there for some time before entering the Dandaka forest, 
which lay to the south of Chitrakiita. He proceeded 
from one Rishi’s Grama to another Rishis, until he 
reached Sutikshna’s hermitage where he stayed for some 
time, as apparently he had a liking for it, in as much as 
he returned to it once more after an absence of several 
years. On leaving it a second time he proceeded to 
Agastya’s @rama, which was only 5 or 6 Yojanas away. 
There he was shown a suitable place for dwelling at 
Panchavati on the Godavari, only about two Yojanas from 
Agastya’s hermitage. Rama's party built a hut at 
Panchavati, from where Sita was later on abducted by 
Ravana. From the distances and indications given in 
the Ramayana it is clear that Sutikshna’s Grama lay 
about 30 miles from Chitraküta and Panchavati was 48 
miles further on. Kishkindhà was situated 18 miles 
still further. Thus the distance from Chitraküta to 
Kishkindha could not have been more than a hundred 
miles. This tallies well with the description given in 


m. 
ee a 
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the Ramayana, that Sità was carried by air route weep- 
ing and throwing out ornaments and clothes which were 
picked up at Kishkindha and shown to Rama, when he 
reached there in search of his wife. The one difficulty 
which presents itself in this connection is the absence of 
the Godavari, in the tract where Paüchavati stood, 18 
miles to the north of Kishkindha. It is this which led 
to its location at Nasik or Parnagala in the Bastar state, 
the latter situated just on the bank of the Godavari, 
separating it from the Nizam’s dominions. With this 
location Kishkindha had to be placed at the southern end 
of the Haidarabad state in order to justify the course of 
events, which followed the abduction of Sità as narrated 
in the Ramayana. But this was all unnecessary in view 
of the fact, that there is still a Godavari, 11 miles from 
Chitraküta, which has now lost itself in a well, like the 
Sarasvati which originally flowed up to Allahabad join- 
ing the Ganges and Jammi at the Triveni, but has now 
lost itself in the sands of Rajputana. It is very prob- 
able that the Godavari of Chitraküta flowed past the 
Pafichavati or a grove of five banyan trees where Rama 
built his hut and subsequently changed its course and 
accidentally fell into a pit or well. It thus carried its 
waters through some sub-terranean passage to some un- 
known place. Its former channel during the march of 
centuries of course disappeared and the river thus became 
gupta (hidden), which its present name '' Gupta Goda- 
vari" most appropriately represents. The great Goda- 
vari passing through Nasik and Parnasala is situated 
about 400 miles away from Agastya’s @Srama, which was 
within 10 miles of Paüchavati. 

Another difficulty which oppresses the minds of the 
diehards is the absence of a Sagara over which Rama 
built a bridge to reach Lanka. The nearest Sagara in 
the sense of a sea to the south is the Indian Ocean which 
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necessitated Lanka to be placed on the Ceylon or Sirhhala 
island, though Varaha-mihira and others clearly men- 
tion them as two distinct dvipas. The last designation 
seems to them to further confirm their notion as they 
think a dvipa cannot exist out of the sea. But both 
these ideas are incorrect. A sagara does not necessarily 
. mean a sea. It is also applied to any big reservoir of 
water, tank or lake, for instance, the Kirata-sagara of 
Mahoba, a tank built by Chandellas, the Lachhamana- 
sagara of Bilahri, excavated by a Kalachari Raja, whose 
name it bears, the Sagara or tank which has given its 
name to a town and district in the northern-most corner 
of the Central Provinces and so on. Amarakantaka 
even at the present day retains a big marsh on its 
southern scarp, while on the northern side there are marks 
of ripples formed on the rocks showing the existence of 
long standing water contact there. Geological investi- 
gations show that formerly a sea existed separating 
Northern India from the southern peninsula, of which 
the Rajputana desert is shown to be a remnant. But 
whether this sea existed or not during Rama's time there 
can be no doubt about the existence of a large collection 
of water on the northern side of Amarakantaka peak, 
while the southern side, was protected by marshes, etc., 
and the eastern by the sea-like expanse of the Son river 
which rises from the peak it protected. Any of these 
apparently could not be crossed over without the help of 
a bridge. Rama was compelled to build one in order te 
reach Lanka. It is worthy of note that Amarakantaka 
abuts on the Chhattisgarh Division of the Central Pro- 
vinces. The latter is a land of water, full of tanks of 
which, 1400 existed in its former capital. Many have 
disappeared, but they have left names which are signi- 
ficant, like Mahasamunda (Head-quarters of a tahsil of 
that name in the Raipur district) Nearer to Amara- 
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kantaka than Mahasamunda lies the Lavana pargana 
with low lands suggesting its reclamation from water- 
clogged area, which may have been a part of the tradi- 
tional Lavana Sagara, within which Lanka was tradi- 
tionally situated. Again a dvīpa in the Indian sense 
did not connote land surrounded on all sides by water, 
for instance, Saka-dvipa was an inland tract, the J ambu- 
dvipa was bounded on its north side by a mountain, and 
so on. Dvīpa used for Lanka on the Amarakantaka 
derived as it is from a source meaning anything sur- 
rounded by water on two sides, would thus satisfy the 
susceptibilities of even a scrupulous Sanskritist, though 
it is not necessary to do so, in view of the explanation 
given before. 

Having now explained the main difficulties which 
one has to face at the out-set, and having shown that 
Lanka was really “कुमध्ये” or in the centre of land as 
stated by Varaha-mihira and not in the sea, I will now 
proceed to identify the local tribes that took part in the 
fight between Rama and Ravana. These as I have 
indicated before were Rakshasas or Gonds on the one 
side and Oraons and Sabaras on the other, whom Rama 
took into his confidence. The whole country belonged 
to the Gonds, once called Gondwana after them. Their 
number exceeds 20 lakhs in the Central Provinces alone. 
To these must be added those living in the Rewa state in 
which Amarakantaka is situated. The Vanaras are the 
present day Oraons who inhabit the neighbouring Bilas- 
pur district and adjoining states and number about 9 
lakhs. They are apparently the Bandarwas, who were 
described by Sir Richard Jenkins, Resident اد‎ the Court 
of the Raja of Nagpur in 1827 A.D., as residing in the 
hilly and woody country near Ratanpur (in the Bilaspur 
district). Says Sir Richard '' They go entirely naked, 
are armed with bows and arrows, never build any huts, 
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or seek other shelter than that afforded by the jungles.” 
Sir Charles Grant in his Gazetteer of the Central Pro- 
vinces 1872 (see p. 108) wrote that ''a sub-division of 
them was addicted to living up the trees and to wander- 
ing about, both men and women, in a state of nature.” 
The renowned anthropologist Rai Bahadur Sarat 
Ghandra Roy of Ranchi who has written a big mono- 
graph on Oraons also holds the same view that their 
ancestors were the Vanaras of the Ramayana. Their 
language shows that they are a Dravidian people like 
Gonds. But they had a very strong reason to join Rama's 
forces in view of the fact that Rama had helped their 
chief Sugriva in getting the Kishkindha throne. Sabaras 
numbering about 6 lakhs belong to the Munda stock and 
were ascendant before the Dravidians. They were 
apparently ousted by the Gonds and were looking for- 
ward for an opportunity to wreak vengeance on their old 
enemies. This was afforded by Rama’s visit to Dandaka, 
for which they eagerly waited, as is evident from the 
devotion displayed by Sabari, a woman of their tribe, 
who made preparations to welcome Rama long before he 
reached her place, and received him with a warmth which 
secured for her the high honour of a Bhakta. 

We have seen why the Oraons were classed as 
monkeys, but it is not known why Sabaras were put down 
as Rikshas or bears, unless it was due to the comparative 
darkness of their colour accompanied with a comparative 
exuberance of hair on their bodies. It may be noted here 
that horns and tails assigned to the tribal people were not 
totally a myth. They really formed a part of the equip- 
ment of soldiers or warriors, as is still found to be the 
case amongst the Nagas of Assam. Mr. Hodson’s account 
of the latter will convince any sceptic on these points. 
He writes ‘‘ On gala days the costume of a warrior is 
most handsome. The cane helmet which is sometimes 
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covered with tiger or leopard skin bears a brass disc in 
front and thin crescents of buffalo horn tipped with red 
hair are fastened to it in front. I have seen a red and 
yellow painted structure made of thin lath worn on the 
helmet rising at least 2 feet above the peak of the cane 
helmet. This looks like a pair of horns which it may be 
intended to imitate. From the sides hang solid wooden 
discs decorated with red seeds, with the wings of the 


green beetle and with pendants of hair which also fringe ' 


the helmet at the back . . . . The most curious ornament 
on these occasions is the caudal appendage with its curve 
upwards and a long hair fringe of the usual colours . . . 
The ‘‘ tail " serves as a useful purpose. for it has a space 
hollowed out in which pangis (sharpened bamboo spikes) 
are kept by the warriors."^ 


5 The Naga Tribes of Manipur, p. 23. 
F. 8 
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While studying Alankaragastra, one often forms 
the impression that the $üstra is mainly concerned with 
the creation of the parts of a literary composition and 
has only stray and casual remarks to offer regarding the 
unification of these parts into a whole. Omne gets the 
impression that the critic, whether he be an alankarika 
or a mere commentator, is mainly conscious of the indivi- 
dual stanza, which is the unit of a literary composition. 
The alankarasaüstra, from its beginning till almost the 
present day, has much to say about the individual stanza. 
It has tried to set up a high standard of beauty for its 
workmanship. To the question: when is a stanza beauti- 
ful? different answers can be given from the point of view 
of the different schools of alaünkarasastra. The sounds 
which go to make up a stanza, the meanings of the words 
entering into its composition, the sentiments which it 
evokes in us, the metres in which it can be composed, all 
this has been minutely analysed and definite opinions 
have been expressed as to what is good and what is bad, 
what is beautiful and what is ugly. 

But a literary work only begins with the stanza or, 
if it is in prose, with the paragraph. Until the stanzas 
or paragraphs have been knit together into a whole, form- 
ing a Mahakavya or Khandakavya or Katha or Campü 
or Nataka, as the case may be, the creation of the work 
is not over. It is obvious that unless this unification is 
carried out well, the work will be spoiled. Parts, in 
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themselves beautiful, cannot form a beautiful whole, un- 
less they are strung together beautifully. lt is only 
natural therefore that literary criticism should take up 
the question: when can the unification, the stringing to- 
gether of the parts be said to be beautiful? It would be 
wrong to say that the alankarasastra, using the word in 
its widest sense, so as to include Nāțvaśāstra also, does 
not contain any ideas on the subject. It would be strange 
indeed if it did not. It can, however, be maintained 
without fear of contradiction that this question did not 
oceupy such a large place in the critical consciousness of 
our alankarikas, as that of the creation of the parts. 

Ideas on the subject are, however, found either 
explicitly stated or implied in the rules and remarks 
made by the alankarikas or commentators. The object 
of this paper is not to put all such ideas together and 
build up a system out of them. All that I wish to do is 
to draw the attention of the reader to one such idea, 
which is sometimes explicitly stated, but much more 
often implied in the practice of the authors and in the 
remarks of critics. I believe that the value of this idea 
for the understanding and appreciation of Sanskrit 
literary works has not yet been sufficiently stressed. 

The question might be stated as follows: The 
history of Sanskrit literature reveals the development of 
different species of literature: Popular Epics, Court 
Epics, Drama, Prose Romance, Historical Romance, 
Fables, Hymns, etc. All these different varieties of liter- 
ature imply putting together of parts, in other words, 
composition. What is the principle which is considered 
essential or at least important in this art of the unifica- 
tion of the parts, the principle which, if not observed, 
would make the work defective? 

The earliest answer to this question is found in the 
Natyasastra of Bharata, in the theory of the five Sandhis 
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and their angas. The theory is set forth rather elabor- 
ately in Bharata's work, which the later writers follow. 
Bharata had chiefly, if not exclusively, the drama in 
mind. The details of the theory are not of a very great 
interest. The main principle underlying the whole 
theory is that of unity of action. The hero wants to 
achieve a definite purpose (àrambha) and makes a deter- 
mined effort (prayatna). Success seems, at first, possible 
(praptyasa) and then becomes certain (niyatapti) and 
finally the object is attained (phalagama). Corresponding 
to these five states of mind of the hero, the drama should 
have five divisions or junctures, mukha (opening), prati- 
mukha (progression), garbha (development), vimarsa 
(pause), and nirvahana (conclusion). The drama should 
reflect, in the development of its plot, the stages through 
which the human mind naturally passes in the achieve- 
ment of an object and herein lies the unity of action. 
Everything must be subordinate to the ** dénouement " of 
the drama. Whether the details of this theory relate 
to the essentials of a drama or only to its accidental 
features may be disputed; but it cannot be denied that the 
main principle is based on truth. 

Though Bharata had only the drama in mind when 
he propounded this principle of unity, it was very soon 
extended to other kinds of literature also. Dhvanyaloka 
III, 10—14 enunciate the principles by following which a 
composition taken as a whole (prabandha) can be made 
suggestive of the sentiments (rasa) and no distinction is 
there made between a drama and other kinds of litera- 
ture. One of these principles is the judicious combina- 
tion of the Sandhis and their angas, with a view to evoke 
the right kind of sentiment in the minds of readers or 
spectators. 

संधिसंध्यङ्गघटनं रसाभिव्यक्त्यपेक्षया | 
न तु केवलया शास्त्रस्थितिसंपादनेच्छया ।। 
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Similarly, while defining a Sargabandha, Visvanatha, 
the author of the Sahityadarpana, explicitly extends the 
principle of the Sandhis to this kind of literature. He 
says :— 

श्वद्भारवी रशान्तानामेकेऊ5ज्नी रस उच्यते ١ 

अङ्गानि सर्वेऽपि रसाः सर्वे नाटकसंधय: || 
Kuntaka also, while discussing prabandhavakrata refers 
to the Sigupalavadha in connection with the use of the 
Sandhis.' 

In addition to this main principle of the Sandhis, 
certain dramatic devices, required by theory and used by 
all writers, are also connected with unity of action. I have 
chiefly the Patakasthanaka of a drama in mind. Bharata 
recognises four varieties of it, all of which are mentioned 
in such a late work as Sahityadarpana.* Each one is 
an indication, by means of an ambiguous speech or 
situation, of what is coming. It is recognised that such 
a device can be made use of at any stage in the develop- 
ment of a drama. In other words, the theory provides 
that, at different stages in the development of a drama, 
the spectator’s interest must be aroused and kept alive 
by giving him an indication of what is coming. Some- 
times this is done by an equivocal speech. Words having 
more than one meaning are used, one meaning being 
applicable to the context and the other giving an indica- 
tion of what is coming. When, in Venisamhara II. 
Duryodhana is told that the fierce (bhima) wind has 
broken his standard, it is an indication of the breaking 
of his thigh by Bhima. When in Act III of the 
Sakuntala, Priyarhvada tells the female Cakravaka to bid 
farewell to her spouse, it is an indication of the coming 
separation of the king and Sakuntalà. Sometimes it is 





——— 


1 Vakroktijivita, p. 238 (Caleutta Oriental Series No. 8). 
2 Bharata-Natyasastra, XXI. 31—35 (Benares Edition). 
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an ambiguous situation that foreshadows the future. 
When in Ratnavali, Act III, the king hastens to save 
Vasavadatta, as he thinks, from committing suicide and 
finds, to his joy and surprise, that he has saved none other 
than Sagarika, it is an indication of the coming anger of 
the queen.* 

But Patakasthanaka, with its varieties, is not the 
only device recognised by theory for giving indications to 
the spectator of what is coming. There is the Ankamukha 
or anticipatory scene in which, at the close of one act, a 
character alludes to the subject of the following act. At 
the end of Act II of the Mahaviracarita, Sumantra 
announces the arrival of Vasistha, Vi$vamitra and 
Paragurama and these three open Act III. Still more 
indicative of this desire to foreshadow future events is 
the practice of mentioning the important characters or 
the subject-matter of the drama in the opening verse or 
maigala-sloka often by means of a play on words. The 
definition of Nandi as अथंत: शब्दतो वापि मनाक्काव्याथेसूचनम, 
often quoted in commentaries, refers to this characteristic 
of the opening verse. Practically all the plays attributed 
to Bhisa mention the names of the characters in the 
opening verse, of course, with the help of a play on words. 
Even in the straightforward opening verse of the 
Uttararamacarita, the commentator Ghana$yama sees a 
reference to Sita and Rama, the main characters of the 
drama, in the words kalé and a£man. 

It is not merely in a drama that theory provides 
devices for the indication of coming events. Visvanatha 
mentions this point in his definitions of Sargabandha and 
Akhyayika. In his definition of Sargabandha he says :— 


सर्गान्ते भाविसगेस्य कथायाः सूचनं भवेत्‌ | 
Sahityadarpana, p. 208 (Cal. ed.) 


3 Rasarnavasudhakara (Trivandrum Sanskrit Series) III, 
p. 211. 
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This is often the actual practice of the poets. Similarly, 
while defining Akhyayika, he says سے‎ 


अन्यापदेशेनाश्‍वासमुखे ۱+7۱ 
Sahityadarpana, p. 210 (Cal. ed.) 


In the Harsacarita, the well-known Akhyayika of Bana, 
this is actually done. At the beginning of each wechdsa, 
there are some verses which give an indication of what is 
coming. 

So far we have been considering the devices provided 
by the theory itself for the foreshadowing of coming 
events in the course of the development of a literary work. 
But when we study the works themselves, we find that 
authors have not contented themselves with merely observ- 
ing these devices provided by theory, nor do commentators 
think they have done their duty when thev have pointed 
out such formal respect for theory on the part of writers. 
There seems to have been a strong tendency on the part of 
writers not to limit themselves in this matter. They 
seem to have cultivated the art of indicating coming events 
even when demands of theory or the exigencies of plot 
development did not require it. Commentators also point 
‘out such indications, even where we least expect to find 
them. We may not always be able to agree with them 
when they credit the authors with a desire to foreshadow 
coming events in particular passages; but their very 
eagerness to see such indications and to point them out 
with evident approval and appreciation is significant to 
us. It is a proof that they consider it a point of beauty 
in the art of developing a plot or of telling a story. And 
if we do not always agree with the commentators, we have 
to agree with them sometimes. A few examples will make 
our point clear. 

Act I of the Uttararamacarita ends in the banish- 
ment of Sita, after Rama has heard from Durmukha, the 
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scandal about her in the country. But long before the 
arrival of Durmukha, the poet gives an indication of 


what is coming. The very first verse which Rama utters 
in Act I is as follows :— 


कित्वनुष्ठाननित्यत्वं स्वातन्ञ्यमपकर्षेति ۱ 
संकटा ह्याहिताग्नीनां प्रत्यवायैरगृहस्थता ١١ 


This verse, which is an explanation of the absence of 
Janaka and others and of their departure from Ayodhya, 
is also supposed to contain an apology for Rama’s banish- 
ment of Sita. It is supposed to suggest that in abandon- 
ing Sita, Rama was obeying the call of duty which had 
to be obeyed. If it be said that the allusion here to the 
coming banishment of Sità is rather farfetched, the same 
cannot be said about the next sentence uttered by Sita :— 
जाणामि अज्जउत्त, किन्दु सन्दावआरिणो बन्धुअणविप्पओआ ۱ 
Not much subtlety is required to see that this sentence 
foreshadows the coming abandonment of Sita. Nor have 
the commentators failed to point this out. Narayana says 
in his Bhavarthadipika :— अत्र गुरुबन्धुविप्रयागा इति मातुणामरुन्ध 
TT गमनमभिप्रेत्य कथितमिति द्रष्टव्यम्‌ । एतञ्च HOT विरहस्य 1۱ 
Though he points out that there is here an indication of 
what is coming, he does not attempt to bring it under 
Patükasthanaka. 

As another illustration of this principle from the 
same drama might be taken the last remark of the Nata 
in the Prastavana aaa ऋषयो देवताश्च श्रेया विधास्यन्ति। In the 
context where it is found, it cannot be an open reference 
to incidents in the development of ‘the drama, but there 
can be no doubt that the poet had in mind the part which 
Valmiki, the Rsi, and the goddesses, Prthivi and Bhagi- 
rathi are going to play in bringing together Rama and 
Sità at the end of the drama. 

We may now take a few examples from the Sakuntala 
of Kalidasa. It is not possible to assert positively whether 

F. 4 
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Kalidasa was familiar with the theory of Dhvani, as it is 
propounded in the Dhvanyaloka and later works. One 
thing is, however, certain: Kālidāsas verses have, as a 
matter of fact, a remarkable power of suggestion. Even 
if we cannot follow some commentators in seeing all kinds 
of suggested meanings in some passages of the Sakuntala, 
it would be a mistake not to recognise that for a full 
understanding of Kalidasa, it is necessary to peep behind 
the explicit meaning of words. When we do so, we find 
that the suggested meaning is often in the nature of an 
anticipation of coming events. 'That the power of 
suggestion of words can be used for foreshadowing coming 
events is well recognised in the definition and illustrations 
of Pataküsthanaka but when Kalidasa uses suggestion, 
he not only goes beyond the needs of theory, he is also very 
subtle. Let us take a few examples. There are five 
verses in the Prastavana of Sakuntala, including the 
Nandi-sloka. The first one या सृष्टिः etc., has been explain- 
ed not merely as à prayer and benediction, but also 
as containing a reference to the principal events and 
characters of the drama. One commentator! writes :— 

zm काव्यार्थसूचनमपि व्याचत्षते | तथा हि पंचभूतात्मिकया यजमान- 
रूपया 33187 सूर्यचन्द्ररूपया अष्टाभिरित्यष्टदिक्‌ पालमात्रात्मिकया 
तन्वा प्रपन्न ईशो राजेति कथानायकः। तथा तस्य भरतवंशादित्वं यथावत्‌ 
करादान 18115312811 राजा कालस्य 8 नाट्यवेदा दिप्रति पादितगुणु- 
समग्रतया लोकप्रसिद्धिः प्रजानां भरणविनयाधानादिक तासां संरक्षणं च 
सप्तभिर्वाक्यै: सूच्यन्ते | अथ च येत्यादिना युवतिविषये सृष्टिराद्येव धातुरिति- 
वत्‌ लेोकोत्तरस्रीरत्नस्वेन नायिका । विधिना गान्धर्वेण हुतं निषिक्तं 
ےاج‎ रेतो वहतीति तस्या गान्धचों गर्भश्च | होत्रीति करवः | ये È 
feat कालं शापान्तकालं विधत्तः संपादयत इति सख्यौ, डुवांसःशापमोक्षो 
च | श्रातावषयाः प्रांसद्धा آ8‎ वेदाश्रयाः श्रातावषयस्य कण्वस्य AT गुणा 
आअग्रधानभूता: शिष्या इति यावत्‌ | ते सहायतया यस्याः सा वश्वं विश्वा- 


4K. Rama Pisharoti, author of Sararthadipika on Sakun- 
iala (Mangalodayam Press, Trichur—Cochin 
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fat राजानं प्राप्य स्थितेत्यन्तर्वेत्न्या नायिकायाः शाङ्गरवादिभिः सह राज-_ 
सन्निधिगमनस्‌। यामाहुरित्यादिना चक्रवर्ती भरतः | यया यत्माप्त्या जनाः 
प्राणवन्तः इति राज्ञः सपुत्राया: ग्रियाया छाभः। तलुभिः प्रकृत्यादिभिः 
प्रपन्न इति तत्सम्बन्धः अवधातोः प्रीत्यर्थकतया नायकादेरन्ततः परमानन्द- 
प्राप्तिश्च व्यञ्यन्ते इति | 

I find it difficult to agree with the commentator that 
Kalidasa meant to convey all this; but, as I pointed out 
above, that does not really matter as far as the point I 
want to establish is concerned. What is significant is 
that critics and commentators expect the poet to use the 
power of suggestion of words to foreshadow coming 
events. It was considered an essential principle in the 
art of writing, in the art of unifying the different parts 
of a literary composition. 

The second verse is: अआ परितोषात्‌ etc. The first 


meaning is quite obvious : the poet expresses the hope that . 


the spectators would appreciate his work. The same 
commentator, however, adds: अत्रापि विदुषां कण्वस्य प्रयोगो 
राज्ञो गान्धर्वं इति काव्यार्थसूचनम्‌ | Here again, I am not able 
to follow the commentator, but his remarks only confirm 
the point which I am trying to make. He assumes in the 
poet a constant desire to anticipate the future. 


The next verse is: सुलभसलिलावगाहा: etc. The avow- 
ed purpose of this verse is to describe the summer 
season. After explaining it in that sense, the commentator 
adds: कि च कृताभिपेकस्य प्राप्ततपोवनस्य गान्ध वंसुलभशकुन्तलस्य 
स्वसंसगतदाहितशुभगभस्य शापमूलतद्विस्मरणस्य शापावसानप्रतिलब्ध- 
पुत्रकलत्रस्य नायकस्य प्रतीरया काव्यार्थोऽप्यासूच्यते। _ 

This suggested meaning, if it was really intended by 
the author, is a very subtle one and here I am not prepared 
to say that the poet did not intend it. Why not? 

The next verse is: इसिचुंबिञ्जाई॑ etc. This is also a 
description of summer and here also, the commentator 
adds :— अत्रापि विश्वामित्रकामितमेनकाजनितसमुज्मिताया: ×۰ 
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किचिल्लालितायाः पुनः संजातसुभगयौवनाया मुनिकन्यकाभिराहइताया: 
शकुन्तलाया: प्रतीत्या काव्यार्थः सूच्यते | 
The final remark of the Sutradhara in the Prastavand 


is :— 
आर्ये सम्यगनुवोधितोऽस्मि | नन्वस्मिन्‌ क्षणे विस्मृतं खलु मया dd 
etc. The commentator remarks :— अत्रानेन शकुन्तलाविस्मरणं 


पश्चादंगुल्लीयदर्शनन तत्स्मरणं चेति वक्ष्यमाणः काव्यार्थः सूच्यते | 

It is not merely in the Prastāvanā, i.e., at the begin- 
ning of a drama, that this takes place. It goes on right 
through the work. 

We are now in a position to give an answer to the 
question which I raised at the beginning of this paper: 
What is the principle which is considered essential or, 
at least, important in this art of the unification of the 
parts, the principle which, if not observed, would make 
the work defective? ‘The answer is: The parts must be 
so unified that, at every stage the poet gives the reader 
an idea of what is coming. The development of the story 
must be a progressive unfolding of what is already latent 
in the earlier stages. The opening must contain the 
climax and the ' dénouement.’ The later stage must be 
present in the earlier stage. The effect must be present 
in the cause. ‘This is not stated as a principle in so many 
words in the Sastra, but seems to be implied in the 
creative activity of the authors and the critical activity of 
the alankarikas and the commentators. Will it be 
improper to give this principle the name: ZEsthetic 
** Satkaryavada ”? 











SOME URDU LYRICS OF TODAY 


AMARANATHA JHA, M.A. 
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Urdu poetry has had a curiously chequered career. In 
many ways its progress reminds one of the stages through 
which English poetry had passed. It is of course possible 
to push parallelism too far; but does not Wali represent 
Chaucer, and does not Meer correspond to the free and 
generous Elizabethans? Ghalib may be said to stand for 
Milton, and the Augustan poets bear a resemblance.to the 
mechanical, correct and formal school of Atish and 
Nasikh. Mainly as a revolt against convention a school 
of Urdu poets grew up, who sought inspiration from 
nature and familiar matter of today. Simplicity was 
their Keynote, and the ideal that they set before them- 
selves was that of plain language, unadorned verse, 
contact with reality, absence of hyperbole, and freedom 
from the shackles of artificial rules. The only law is that 
which is capable of universal and eternal application— 
that which directly moves the heart and worthily animates 
it is good poetry. This law was recognised by the poets 
of Urdu once they had discovered the futility and danger 
and corroding influence of rules and conventions. Critics 
averred that a change was inevitable—according to the 
old scholars, a change for the worse. Gone was the glory 
of Urdu poetry, they said. The charm, the melody, the 
symbolism of poetry was all disappearing, and it would 
be bold, bare and base. It had fallen from its high state. 

If by this kind of observation they implied that 
traditional Urdu poetry was to be written no more, their 
fears were groundless. Change of form was inevitable, 
was a sign of advance. But there are not wanting, today, 
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poets who in essentials belong to the old guard, and 
preserve its continuity. Even while Akbar was busy 
harnessing English and Hindi words into the service of 
Urdu, and modernising in many ways the outlook of the 
Urdu-reading public, he did not altogether discard the 
traditional methods, but used them when he found them 
most serviceable. He could write a verse like: 
جو ° کہتا 2‘ پر کھول دے 2ے صیاد‎ 
قح چنے 2 ارزو ڊاقي‎ Aa’ x 3) کے‎ 
or like: 
Uso ادا سے مسکرا‎ Lial سے سر جچکا‎ la> 
Lago حسینوں کے لئے کیا سہل عے بجلی کر‎ 

Then there were the lyrists—Chakbast, Hasrat, Iqbal, 
two of them still happily in the land of the living. I 
attempt in this paper to translate a few Urdu verses to 
demonstrate that the lyric fervour has not abated and 
pure poetry continues to be written. I have selected 
them from the published works of some poets, the name 
of one of whom will be familiar to my father as that of 
an old friend and colleague of his, now, alas, gathered to 
his fathers. I make no attempt to include all the leading 
poets of today, nor do I claim that those mentioned in the 
following lines are all stars of the first magnitude, judged 
by their work as a whole. But that at their best they 
have the accent of authentic poetry cannot be disputed. 


Naşir 


ھکس 5 ناکس 2२‏ اب تم مہرباں बी‏ لگے 
کیا:خبر تھی اھ کا ایسا اتر y?‏ جاتے $ 
Little did I anticipate how effective my sighs were to‏ 


become. You have already started being kind to all and 
sundry. j 
AP کہتے‎ १292 شمع اور‎ per جو کچھ ایس میں شب‎ 


اکیلے آپ کے عاشق AP XU ७०)‏ میں 
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What the moth and the candle say to each other the whole 

night long, that your lover keeps muttering to himself. 
إ|متکاں بارھا کیا میں نے‎ 3t کے‎ GU میرا عی دل‎ ex 


1 have tested again and again; it’s my own heart troubles 
me, none else. 


— 


EELS . Sly‏ آپ کي 
You took no notice of me, and so I was freed from the‏ 
prison-house of life. Your cruelty proved in truth a‏ 
blessing, and your indifference makes me grateful.‏ 


آپ = پروا نہ کي میں dad‏ عستی ہے چھٹا 


° ०,५०७ کو حسینوں 4 دیدار‎ ६५३० 
Let the world enjoy the panorama of beauty and loveli- 
ness. For me a generous heart is worth all the beauty of 
the world. 
٭ ان بتون نے نئی خدائی کی‎ oue ظلم کہتے‎ x بندوں‎ dil 
The idols exercise a novel sort of divine right—they are 
cruel to their worshippers. 
p? ک×‎ UG 99 3ك آنا مے حرم‎ E) 
کے‎ He 8 سب راستے‎ bis xs 


You are the ultimate goal. Temple and tavern are 
different pathways leading to the journey's end. 


< dade گل و‎ os G2 چن‎ y 
की HS کا‎ ७9३ اور‎ ९. پتیوں‎ 
Flowers and nightingales departing left behind in the 
garden a heap of leaves and feathers. 
UMS za ob بھی‎ po! 2! , dy ‘Layo y 
تھا‎ x5 ڍا سفین× کیا لب ساحل‎ IS کوڌي‎ 
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Oh, yoc that stroll along the river bank, do you ever 
remember me? Do you ever see a straggling wave break- 
ing against the bank? 
کرذا‎ >>> x2 عجرت & شب غم میں تاروں‎ 
کرنا‎ se مر مرک‎ by? liz AS d> d> 
How wonderful is a sight of the stars during the night of 
separation? They burn themselves to death, they die 
many a time ere the approach of dawn. 
199 روجائے جس طرے سے کوگی دل بھرا‎ 
The rains are over, the clouds have burst—a full heart 
has cried itself out. 
BRO روشن £ ترے جلوے‎ ००५०१? مر کے آنکھیں‎ 
شب ننہائی کا‎ owls نام تھا‎ $93) 
After death I saw the light. Life was perhaps another 
name for the night of dark separation. 
تھا‎ ES میں پنہاں' زیست کا‎ ay? موت کے‎ 
نام تھا‎ ४ tas میں“ آگے‎ e? hadol کچھ‎ 
Under cover of death was hidden the goal of life: dark- 
ness for a while and then the name of God. 
UA? OHS نیچی‎ eS (5० OMS کبھی ترچھي‎ 
ھی کر‎ (hs ہیں جم گھاکل‎ JS LAD یہی )5 تور‎ 
The glance is sidelong, and then the glance is low. ‘This 
dart alone can hit even when it is not straight. 
تضویر اپنی چشم حیراں میں‎ OS دکھائیں تم‎ 
Ask me not, my friends, who has wounded me. Come and 
find the answer in my eyes. 
میں‎ diu کبھی مسکں میں پکار |‘ کبھی‎ 
میں‎ 2७२० ترے‎ ७५०११ उकार عورش کي‎ 
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Now he shouted for you in the mosque, and again in the 
temple. How wise is he who has turned insane for you? 
حسن مے‎ 36 D Lo تو سم کے تھے ک×‎ e? 
cif pai مالك‎ Slo * عشق .2 مارا‎ 
T had thought the world was a pleasure-ground of beauty. 
May Heaven protect me, Love has changed my world. 
۱ تھے مگر‎ S تو‎ २२ ترے در‎ ei صدا‎ 
ھم اپ ھی دل بیتاب کو پکار آئے‎ 
I went to your gates to cry for mercy : I only cried aloud 
for my own lost heart. 
Jigar 
& نہ $3 مجکو قیامت کے بیاں‎ hel, 
ذیکھی 2 ان آنکھوں نے قیامت کی سھر بھی‎ 
1 am not frightened, oh preacher, at your account of 
Doomsday; for these eyes have even seen the morning after 
the Day of Judgment. 
چمن دور اشیاں برباد * یع قوتے 2292 بازو‎ 
The groves are distant, my nest is destroyed, and my 


wings are broken; of what avail will my freedom be to 
me? 


سب عو IS‏ کر اك بار 3५७‏ شمع 
I wonder what the moths saw at dawn; one by one they‏ 
all threw themselves at the feet of the lamp.‏ 
عشق میں سیر گل 9 لالہ ayes ce‏ جنوں 
چاعیے ايك بیاباں ?€ گلستاں کے قریب 
For a lover wandering near flowers marks the beginning‏ 


of insanity : it is meet that there should be an asylum near 
& flower-garden. 


پک کے لے تو Me‏ 2‘ مکر مر eo‏ 
Uy? 3 Lis‏ جو قفس کو ge‏ اشیاں؛ E nior‏ 
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You are taking me captive, but depend on my making my 
cage as pleasant as my nest: 
ہے‎ 


صیات !کے १2‏ سننا "S‏ مری QU‏ ک 


[c 7 


رکھ دے قفس میں SY‏ إك شاخ آشیاں کی 
If you desire, oh hunter, to listen to my best notes, bring,‏ 
oh bring a twig from my nest and place it near my cage.‏ 
Asghar‏ 
کیا مستیاں چمن میں 2१०‏ جرش بہار ے 
?; شاخ کل ہے AED‏ میں ساغر لے cs?‏ 
Ch, see the intoxicating effects of the spring! Each twig‏ 
has a wine-cup in its hands.‏ 
می ७०9१५.‏ نے tgs tes‏ ک کر ८0‏ سجدے 
e Lolas a ole U! qc‏ حسن يار عوا 
Whencesoever beauty demanded worship my eyes bent‏ 
low in adoration‏ 
بہت لطلیف اشارے تھے چشم Ei il‏ 
p‏ میں ly?‏ کبھی 955549 نع عوشھار عرا l‏ 
How glorious were the messages from the Cup-bearer's‏ 
eyes. I neither lost nor retained my full senses.‏ 
D las‏ عجر اہر دی کیا wat‏ وصال 
اس ے بھی کچھ بلند ملی 2 نظر مجھے 
Oh, talk not of the pain of separation and the pleasures‏ 
of union. The glances vouchsafed to me transcend both.‏ 
dl dle‏ کي x: Ob‏ کر Ws ols‏ 
cet?‏ ممکں c9‏ &« کل تك مر Lb‏ بنے 
Oh spring breeze, destroy not the ashes of the moth.‏ 
Who knows by tomorrow these alone may tell the world‏ 
my story. à‏ 
oto»;‏ چمنں rss cre ul Uy? lita‏ میں 
vig? oU S a +€! $ zm‏ دیکھا 
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In my captivity I listen to the happenings in the garden 
as though I had never set my eyes on it. 
کسی‎ Fe) Owe] | ec عور‎ ay o)? سنتا‎ 
کچھ طرز ادا ھے‎ 2 0० کچھ‎ a کچھ خواب‎ 
How intently I listen to the story of life: It is part 
dream, part reality, and part a flourish in the telling. 


C hakbast 

{X43 55)? میں‎ ७5१९ ەقدر دیکھنا عنم کا:‎ 
How enviable is the destiny of the dewdrop !—born among 
flowers and facing death in the form of the beauty of the 
morn. 

Majid 
دل میں میرے کے ذوق فنا بعد مرگ بھی‎ 

d$‏ و5 کاش گل مريی تم مزار کو 
have an ambition for annihilation even after I am dead.‏ [ 
How happy would I be if my beloved should put out the.‏ 
light on my tomb!‏ 








THE RELIGIOUS ASPECT OF THE SEA-VOYAGE 
RAMABHADRA JHA, M.A., LL.B. 
Minister of Justice, Alwar State. 


The subject of * sea-voyage ' has aroused some contro- 
versy among Sanskrit scholars of India, the orthodox 
section clinging to the popular belief that such voyage 
tends to the loss of caste. The liberal view, however, 
does not place it in the category of sins of such conse- 
quence. It would, therefore, be interesting to examine 
the texts available and see what conclusions are logical. 

Before dealing with the scriptures that have a direct 
bearing on the subject a critic would naturally ask him- 
self if sea-voyage was undertaken in ancierit times. The 
first thing that occurs to him is the following stanza from 
the Raghuvathga which certainly derives its authority 
from the Puranas :— 


संग्रामनिर्विष्टसहस्रबाहुरष्टाद्शद्वी पनिखातयूप: | 
अनन्यसाधारणराजशब्दो बभूव योगी किल काते वीर्यः ١ 


Jt is clear from the above that the well-known 
Kartavirya established sacrificial posts in eighteen islands 
and it would indeed be wrong to say that he got this done 
through his employees not necessarily belonging to high 
castes, because the function of fixing such posts devolves 
on the Yajamana (the performer of the sacrifice) himself 
and cannot be delegated. The epithet “ष्टाद्शद्वीपनिखात- 
यूपः’ is significant of the fact that the act of fixing 
such posts was performed by none other than himself 
We know that an island is surrounded on all sides by 
water and it could not, therefore, have been possible to 
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land in any island without crossing the sea not to speak 
of going from island to island. 

This in itself may not be fully convincing for the 
reason that it leaves room for supposing that Kartavirya 
might have got there by air route, but the following stanza 
from such a reliable authority as the Veda itself cannot 
fail to establish beyond doubt that sea-voyage was under- 
taken by the high caste people :— 


तुमो ह भुज्युमश्विनोदमेघे रयि a कश्चिन्‌ آجو‎ अवाहाः ١ 

तमूहथुनैभिरात्मन्वतीमिरन्तरिक्षप्रद्धिरपोदका भि: 1 

Ra: क्षपस्त्रिरहाति ब्रजद्विर्नासत्या भुज्युमूहथुः पतङ्गः | 

समुद्रस्य धन्वन्नाद्रेस्य पारे त्रिभी रथैः शातपद्धि: wo ۱ 

अनारम्भणे तदवीरयेथामनास्थाने अग्रभणे समुद्रे । 

यद्श्रिना ऊहथुभुज्युमस्तं शतारित्रां नावमातस्थिवांसम्‌ NRI 

(ऋकसंहिता) 

There was a certain Rajarshi (Royal Sage) named 
Tugra. When he was greatly disturbed by his enemies 
residing in other islands he sent his son Bhujyu in a boat 
with his army to conquer them. The boat, however, 
capsized on account of storm in the midst of the sea. 
Bhujyu then readily prayed to the two Asvins. They 
were pleased and took Bhujyu in their own boats to his 
father in three days. Does it not mean that Bhujyu 
undertook sea-voyage ! 

Here are yet other stanzas from the Veda :— 

SIT यद्‌ جج‎ वरुणश्च नावं प्र यत्‌ समुद्रमीरयाव मध्यम्‌ | 
अधि यदपां स्नुभिश्चराव प्रेद्क इङ्कयावहै शुभे ۱۱۱ 

वसिष्ठं ह वरुणो नाव्याधादृषिं चकार स्वपामवोमिः | 

स्तोतारं विप्रः सुदिनत्वे अह्णां यान्नु द्यावस्ततनन्यादुषासः ॥२। ` 

The above lays down in unambiguous terms that the 
sage Vasistha himself crossed the sea. 
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The Mahabharata abounds in references to the 
Pandavas’ visiting islands, while the Rajatarangini 
mentions that the king Jayapida undertook sea-voyage :— 


सान्धिविग्रहिकः साऽथ गच्छन्‌ पोतच्युतोऽम्बुधो | 
प्राप पारं तिमिम्रासात्‌ तिमिसुत्पाठ्य निर्गत: ॥ 


It would be interesting to observe that the instances 
quoted above appertain to all the four ages from: Krita 
Yuga down to Kali Yuga. There is at the same time 
absolutely no mention made by any one of these persons 
having fallen from caste, or having had to undergo 
expiation. This being so, it cannot but be admitted that 
sea-voyage was undertaken in all times. In other words, 
it was warranted by tradition and was an approved 
practice. Nor: is it necessary to emphasise that such 
practice (sadáchára) has been enumerated to be one of the 
sources of Dharma ve 

It remains for us now to consider the import of texts 
which, as has been mentioned in the beginning, are direct- 
ly related to the subject, but which being misinterpreted 
have caused a wide-spread misunderstanding. These 
are :— : : 


समुद्रयांत्रास्वीकारः कमण्डलुविधारणम्‌ । 
द्विजानामसवर्णासु कन्यासूपयमस्तथा ۱ 
देवराच्च सुतोत्पत्तिः मधुपकें wand: 
मांसदानं तथा श्राद्धे वानप्रस्थाश्रमस्तथा ۱ 
दत्ताक्ततायाः कन्यायाः quu परस्य च | 
दीर्घकालं ब्रह्मचर्य नरमेधाशवमेधको (۱ 
महाप्रस्थानगमनं गोमेधश्च तथा सखः | 

इमान्‌ धर्मान्‌ कलियुगे वर्ज्यानाहुमेनीषिण: ۱ 


The clear meaning is that the acts enumerated—and 
sea-voyage is one of them—have ceased to be treated in 
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Kali Yuga as religious performances. That this is the 
right interpretation can be easily grasped in the light of 
the following :— 

चातुर्विद्योपपन्नस्तु विधिवद्‌ ब्रह्मघातके | 

समुद्रसेतुगमनं प्रायश्चित्तं ۱۱ 

दशयोजनविस्तीर्णं शतयोजनमायतम्‌ | 

रारम॑चन्द्रसमादिष्टं नलसञ्चयस ञ्ितम्‌ ۱ 

This means that one who has committed the sin of 
brahmahatya (Brahmanical homicide) should undertake 
to go to sea by way of atonement. If so, it is not difficult 
to understand that sea-voyage which was supposed to wipe 
off the heinous sin of Brahmanical homicide in other ages 
has been denounced as an act of expiation in this Kali 
Yuga. But for this the word धर्मान्‌ in the last line 
(vide इमान्‌ धर्मान्‌ कलियुगे etc.,) would lose its significance. 
So the text “समुद्रयात्रास्वीकार:? etc., does not mean simply 
that sea-voyage is forbidden, but that it is forbidden to 
be held as a prescribed remedy. 

It will not only be far from truth but seriously mis- 
leading to take this text to mean that sea-voyage has been 
condemned as a general rule. If an act prescribed under 
special circumstances has been prohibited under other 
peculiar conditions, surely it does not mean that general 
prohibition of the act does follow. For that inference 
will be most illogical and verily against all rules of 
interpretation. This is why Nandanacharya, the learned 
commentator on Manusmriti, explains it in the following 
terms :— 

** Sea-voyage should not be practised ‘ by 

way of religious performance.' " 


This is further corroborated by the following text of 
Aditya Purana :— 
विधवायां प्रजोत्पत्तौ देवरस्य नियोजनम्‌ | 
द्विजस्याच्धौ तु नौयातुः शोधितस्यापि संग्रह: ۱۱ 





i 
| 
f 
i 
4 
) 
’ 
; 
if 
3 
f 





R. Jma] SEA-VOYAGE 185 


एतानि लेकगुप्त्यथ कलेरादौ महात्मभिः | 
निवर्तितानि कम्माणि व्यवस्थापूवंकं बुधैः ॥ 


Here again the sea-voyage mentioned has been 
specified to be one undertaken as an atonement for sin. 


(2) Let us now pass to another prohibitive text :— 


ہد 
समुद्रयायी वन्दी च तेलिकः कूटकारकः |‏ 
एतान्‌ विगर्हिताचारानुभयत्र विबजेयेत्‌ ॥१॥‏ 


समुद्रयायी جج‎ रथ्यासमयभेदकः | 
द्विजनिन्दारतश्चैब ते eui: श्राद्धकमेसु ॥२॥ 
श्रुतिविक्रयिणो ये च परपूत्राः समुद्रगाः | 
saarma याजयन्ति पतितास्ते TART: ॥३॥ 


The above in the first place enumerates what people 
ought not to be invited to the Sraddha (offer of oblations 
to the Manes). And then again the expression समुद्रयाय 
which grammatically has been formed by the suffix fafa 
means one who goes to sea very often, that is to say, by 
profession and as it occurs along with वन्दी and तैलिकः 
(bard and oil-man) it is obvious that समुद्रयायी in this 
text cannot but mean one who is a sea-man by profession, 
say a sailor or a pearl-fisher and so forth. So this text 
again has a restricted meaning and cannot be quoted as 
an authority for prohibiting sea-voyage in general. 

(3) We may now examine yet another text which is 
still more direct, e.g., 


समुद्रया नगमनं ब्राह्मणस्य न TOR | 
संभवेद्‌ यदि मोहेन पुनः संस्कारमहेति Il 
अथ पतनीयानि-समुद्रसंयानं ब्रह्मस्वन्यासापह्रणं भूम्यनृत- 


agi सवेपण्येव्येवहरणं शूद्रसेवनं यश्च शूद्रायामभिजायते तदपत्यञ्च भवति। 
तेषाञ्च निर्देशः एषामन्यतमं कृत्वा 


चतुर्थकालं मितभाजिनः स्युरपोऽभ्युपेयः सवनानुकल्पम्‌ | स्थाना- 


सनाभ्यां विहरन्त एते HITTER पापम्‌॥ इति | 
F 
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The meaning is obvious. Parāśara enjoins punah- 
samskara (repetition of the sacramental ceremonies) to a 
Brahman by way of expiation, while Baudhayana lays 
down certain other penances to be observed for three years 
for wiping off the sin of sea-voyage. The inference is 
apparent that sea-voyage is a sin and must be avoided. 
But that is not all. We have yet to reconcile the above 
with the other pertinent texts which are quoted below :-— 

पंचधा विप्रतिपत्तिदेक्षिणतस्तथोत्तरतः। यानि दक्षिणतस्तान्यनु- 
व्याख्यास्यामः | तथैतंद्नुपनीतेन सह भोजनं स्त्रिया सह भोजनं पर्युषित- 
भाजनं मातुलसुतागमनं पिठुस्वस्रदुहिटृगमनमिति। अथोत्तरतः ऊर्णा- 
विक्रयः सीधुपानं उभयतोदद्भ्व्येवहारः अआयुधीयकं समुद्रसंयानमिति | 
तदितर इतरस्मिन्‌ SAT दुष्यति देशाप्रामाणयात्‌ | 

अन्नह्मचारिदाराये: सार्धं भेजनकर्म 7 | 

मातुलादिसुतायाश्च विवाहः शिष्टसंमतः | 

एतानि दाक्षिणात्यानामचिगीतानि धर्मतः ۱۱ 

समुद्रयान मांसस्य भक्षणं शास्त्रजीविका | 

सीधुपानमुदीच्यानामविगीतानि धर्मतः 02.1 


Are not these clear enough to point out that the 
restrictions regarding sea-voyage are confined to the 
Dakshinatyas (residents of Southern India) alone? 

Apparently, therefore, we have two views, viz., one 
of Paragara and Baudhayana who point out the sea- 
voyage to be sinful, and the other of Vyasa and Marichi 
who have pointed out in unequivocal terms that those 
living in the North would not be contaminated with a 
sin by undertaking the voyage; and in the act of reconcil- 
ing these statements we are to be guided by the rules of 
interpretation as laid down in the Mimamsa. 

Prohibition according to the same is six-fold, viz., 


(1) सामान्यप्रतिषेध (ii) विशेषप्रति षेध 
(iii) प्रतिप्रसवप्रतिषेध (iv) अभ्यनुज्ञाप्रतिषेध 
(v) उपसंहारप्रतिषेध (vi) व्यवस्थाप्रतिषेध, 
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and without going into the details of all these, I may only 
point out that the prohibition of sea-voyage comes under 
the category of अभ्यनुज्ञाप्रतिपेध.. The following may be quot- 
ed as a popular instance of this class of prohibition: 


(काले एव दद्यात्‌), “काले न दद्यात्‌” 


This means that one reduced to poverty should not give 
alms. Now inspite of the fact that charity has been 
prohibited during indigency no giver of alms during his 
poverty would make himself a sinner by violating this 
rule of conduct in the face of yet another maxim to the 
contrary where it has been said that no alms can stand 
in comparison with a handful of saktu (fried grain 
powdered), “सक्तुप्रस्थस्य वो विप्रा न यज्ञः सदृशो मतः ?, which form 
of charity is certainly recommended to one in the most 
indigent circumstances. So the apparently contradictory 
statements are reconciled if our interpretation of the 
prohibition काले न दद्यात्‌ is not literal, but liberal and in 
keeping with the spirit of the other rule सक्तुप्रस्थस्य etc. 

Similarly, then we have to understand the spirit of 
Paragara and Baudhayana in conjunction with that of 
Vyasa and Marichi and arrive at the conclusion that it is 
only the Southerners who have been debarred from under- 
taking the sea-voyage and not the Northerners. This 
will leave no room for doubt if we understand that the 
statements of Vyasa and Marichi serve only as supple- 
mentary and not as contradictory to those of Parasara 
and Baudhayana. 

The question as to why the residents of Southern 
India alone were debarred from crossing the sea is 
natural enough. But it is not difficult to answer. We 
cannot shut our eyes to the hard fact that the law-givers 
never failed to attach proper importance to the needs of 
time and laid down rules of conduct that were caleulated 
to keep the society in peaceful harmony. They knew 
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how to weigh the advantages and the disadvantages of a 
particular action and allowed or disallowed the same 
according as it was ultimately beneficial or detrimental. 
Instances are not wanting where they have made sacrifices 
to any extent and the fact that the marrying of a maternal 
uncle’s daughter has been allowed as an approved custom 
among the Dakshinatyas (residents of Southern India) 
may be quoted as one. There was a time when these 
people with the high and insurmountable barrier of the 
Vindhyas and without the facilities of communication 
had to choose between two evils, viz., either to marry 
within the prohibited degrees or to die out as a race. The 
law-givers, however, saw the danger of the latter and 
came to their rescue by countenancing the matrimonial 
alliance which is certainly not only repugnant but out- 
rageous from the stand-point of Dharma in its general 
aspect. 

It is, therefore, just common sense to conclude that 
unless the residents of Southern India had some risk from 
which the North Indians were free in crossing the seas the 
scriptures could not have made this distinction; and if 
the geographical conditions be not lost sight of one would 
not hesitate in believing that in the absence of restrictions 
imposed the people of Southern India could have emigrat- 
ed very freely to East and South Africa and the islands 
Sumatra, Java, etc., that were so close, and with what 
disastrous results it is not difficult to imagine. The 
temptation to pay frequent visits to these lands inhabited 
by the Mlechchas would have been too strong to resist and 
our people would have by constant association with them 
certainly degenerated spiritually, and what wonder if 
they would have become one with them, and been ultimate- 
ly lost to us. The present day emigration to Africa is a 
concrete instance. The menace to the North Indians on 
the other hand was not so grave. Their visits, if any, 
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would have been short and the object not likely to be 
beyond conquering the foes, if any, and returning home. 
There was no apprehension of their emigration to and 
settlement in those lands, and that made all the difference. 

The staunchest believer in Dharma would not hold 
that the injunctions of the Sastras have got no principles 
underlying them. They are on the other hand strictly 
scientific and can always stand unfallacious reasoning. 
What is wanted is earnest application as also an un- 
prejudiced mind, and it is not, difficult to find a solution 
which in the present case is that sea-voyage in itself is no 
sin and has not been forbidden. 





. . Note.—The writer is greatly indebted to Vidyavachaspati 
Srimün Pandit Madhusudanji Ojha whose Pratyantaprasthana- 
mimamsa has furnished materials for this article. 
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THE MARRIAGEABLE AGE OF GIRLS IN 
ANCIENT INDIA 


P. V. KANE, M.A., LL.M., 
Advocate, High Court, Bombay. 


The Child Marriage Restraint Act (Act XIX of 
1929), popularly known as the Sarda Act, has excited the 
minds of orthodox Hindus and even of Musalmans. One 
may question the advisability and propriety of bringing 
such a piece of legislation before the composite Legisla- 
tures of our times. The present paper is not concerned 
with that aspect of the opposition to this Act. The 
principal argument of orthodox Hindus is that the Act 
is a serious interference with their time-honoured 
religious practices which are hallowed by the backing of 
ancient and revealed texts. Dispassionate examination 
of this claim is necessary in the interests of all concerned. 
Every brahmana is supposed to belong to one or other of 
the Sikhas of the four Vedas and the foundations of all 
his religious ceremonies are to be seen in the Srauta and 
Grhya Sütras of his sütra-carana. In the following an 
attempt is made to bring together the passages of the 
grhya and dharma sütras and of some of the smrtis 
bearing on the age of marriage for girls. 

All the grhya and dharma sütras prescribe that 
upanayana for a brahmana or ksatriya should be perform- 
ed at a certain definite age (viz., eight and eleven 
respectively) and the maximum age up to which 
upanayana may be performed is also generally prescribed 
(viz., sixteen and twenty-two respectively). It is a 
remarkable fact that as regards the marriage of women 
no such minimum and maximum limits of age are prescrib- 
ed by the grhya and dharma sütras. Some of them no 
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doubt vaguely say that they (women) should be married 
before puberty and others say that a girl should be married 
while she is ‘ zagnikü. For example, Hiranyakesi-gr. 
I. 19:2 ** One should take as wife a girl of the same caste, 
but of a different gotra, who is continent and a nagnika."" 
The commentator Matrdatta explains ‘ nagnika@’ as ‘ one 
who is near puberty ° (asannartava) and also as ‘ one who 
is fit for sexual intercourse.’ The Gobhilagrhya III. 4.6 
says '' a girl that is ‘ nagnika ’ is the best of all” (as a 
bride). The Grhyàsamgraha which is much later than 
the Gobhilagrhya explains ° nagnika as one who has not 
yet reached puberty. The Manavagrhya I. 7:8 says 
** One should marry a maiden who had no sexual connec- 
tion with another, who has a brother, who is of the same 
caste and of a different pravara, who is younger than 
himself, who is a nagnikü and is very beautiful.” The 
commentator Astavakra gives two explanations as ‘ one 
who has not yet reached the impulses and emotions of 
youth ° or as ' one who looks pretty even without clothes’ 
(joining the word to srestham). 

There are indications in the ancient grhya-sütras 
that girls were married generally at the time of puberty 
or after it. The Paraskaragrhya-sütra says '' The 
married pair should (after marriage) not eat ksaüra* 
(certain cereals like Masa, mudga etc.,) and salt for three 


1 ताभ्यामनुशञतो  भार्यामुपयच्छेत्सजातां RR ब्रह्मचारिणीमसगोत्राम | 
Matrdatta says ‘amaai. ।...तस्माद्वसत्रविक्ञेपणाहं नमिका 
मैथुनाहत्यर्थः p 

2 नभिकां 3 वरेत्कन्यां यावन्नतुंमती भवेत्‌ | ऋतुमती त्वनभिका तां प्रयच्छेत्त 
TARA ॥...कुचहीना च नभिका || 

४ बन्धुमतीं कन्यामस्पृष्टमैथुनामुपयच्छेत समानवर्णामसमानप्रवरां यवीयसीं 
नग्निकां श्रेष्ठाम्‌ | 

4 < Aksara-lavanasinau ٭‎ has been explained in various ways 
which it is not necessary to set out here. 
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nights, should sleep on the ground (and not on a cot) and 
should not have sexual intercourse for a year, twelve 
nights, six nights, three nights in the last resort." ‘The 
Gobhiliya-grhya II. 3:15 says ' The two (newly married 
couple) from that day (of marriage) should for three 
nights not partake of ksdra and (८०७, should be 
continent and should sleep on the ground together." 
Similar prescriptions occur in A$valayana-gr. I. 8-10, 
Apastamba-gr. III. 8-89, Sankhayana-gr. I. 17, 
Manavagrhya I. 14-14, Kathakagrhya 30-1, Khadira-gr. 
I. 4-9. and others. It is worthy of note that the celebrat- 
ed commentator Haradatta on A$valayana-grhya I. 52 
° yat-tu samdnam tad-vaksyamah remarks “ This sūtra 
indicates that when there is a conflict between the rules 
that will be declared (by Agvalayana) hereafter and the 
practices of the common people, then what will be declar- 
ed by the Acarya (will be the dharma to be followed). 
For example, in certain countries sexual intercourse is 
begun immediately (after marriage) which is opposed to 
the prescription of brahmacarya for twelve or three nights 
that will be declared (by the Acarya in I. 8-10). This 
shows that even so late as the times of Haradatta (about 
1200 A.D.) the age of girls in certain countries at the 
time of marriage must have been at least fourteen. ‘The 
same conclusion is forced upon us by the rule about 
observing at least three days’ brahmacarya after 
marriage. 

This is another matter which leads us to the same 
conclusion. In most of the dharmasütras there is a certain 
rite called cathurthikarma which corresponds to the 
Garbhadhana of other treatises like Yajnavalkya (I. 11). 
This rite was performed after three nights from marriage 


5 त्रिरात्रमक्ञारालवणाशिनौ स्यातामधः शायीयातां संवत्सरं न मिथुनमुपेयातां 
द्वादशरात्रं, . त्रिरात्रमन्ततः | 
F. 7 
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and hence was called cathurthikarma. The Gobhilagrhya 
(II. 5. 1, 7, 8.) says, '“ Now therefore (is stated) the rite 
of the fourth (night after marriage). Some (acaryas) 
hold that sexual intercourse is allowed after three nights 
(from marriage). The proper time for (first) sexual 
intercourse (after marriage) is when the woman becomes 
free from the flow of blood after menses.” To the same 
effect are Sankhayana-grhya I. 17-19, Paraskara-grhya 
I. 11, Ap.-grhya IIT. 8-10-11, Hiranyakesi-grhya I. 23-11. 

In some of the grhyasütras a slight priyascitta is 
prescribed if the bride has menstruation during the 
progress of the marriage ceremonies. Vide Baudhayana- 
grhya IV. 110, Kausikasutra 79:16, Vaikhanasa- 
smartasttra VI. 13. 

There are passages in the dharmasütras and the 
Manusmrti which recommend that a girl should wait for 
three years or three months after attaining puberty and 
then seek her husband for herself. The Gautama- 
dharma-sütra (18. 20—23) says ‘‘ A maiden, after passing 
three menstruation periods, should herself unite (in 
marriage) with a man who has estimable virtues and 
should restore the ornaments that the father put on her 
(when a maiden). Marriage (of maidens) should 
(ordinarily) take place before menstruation. (A father) 
not giving her away (at that time) incurs blame (or sin). 
Some (acaryas) say that a girl (should be given away in 
marriage) before she begins to put on a garment."* This 
passage shows that even so early as Gautama there were 
acaryas who advocated child marriages, but Gautama 
disapproved of their views and fixed puberty as the upper 





° ञ्रथातश्चतु्ौँकमं .. .ऊध्वे त्रिरात्रात्संभव इत्येके । यदतुमती भवति उपरत. 
शोणिता तदा संभवकालः | 

7 त्रीन्‌ कुमारी ऋतूनतीत्य स्वयं युज्येतानिन्दितेनोत्सुञ्य पित्र्यानलङ्कारान्‌ | 
प्रदानं rR: | प्राग्वाससः 11583 | 
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limit as a general rule, though he was not horror-struck 
if a marriage took place some time after puberty. The 
Baudhayana-dharmasitra IV. 1-12—16 is to the same 
effect. Manu (IX. 89-90) goes further and says “‘ A 
maiden may indeed stay in (her father's) house even till 
her death, though she may have attained puberty; but (the 
father) should never give her away to one who is devoid 
. of good qualities. A maiden after attaining puberty 
should wait for three years; but after this period elapses, 
she should seek a husband who is similar to her (by caste 
and qualities).”  Anusasanaparva 44-16 is to the same 
effect. 

We perceive, however, that gradually the age limit 
for the marriage of women was brought down lower and 
lower. Laugaksigrhya (19-2) says ' brahmacarya for 
girls lasts till the 10th or 12th year.’ The Vaikhanasa- 
smarta (VI. 12) says that a brahmana should marry a 
nagniki or a gauri and then defines ' nagnika’ as a girl 
beyond eight years and less than ten and gau? as one who 
is between 10 and 12 and has not yet had menstruation.? 
In spite of Manu IX. 89-90 quoted above we are told in 
the code (LX. 94) ** A man of thirty should marry a 
charming maiden of twelve or a man of twenty-four, if 
he is in a hurry (to become a householder) because religious 
rites (in his family) are being cut off, should marry a 
girl of eight." 

The culmination of this tendency towards bringing 
down the age is seen in certain verses of Paragara, Yama 
and Sathvarta. Paragara, (Chap. VII) says, “A girl 
eight years old is called gaur?, but one who is nine years 
old is 7०7८७७, one who is ten years old is a Kanya; beyond 


s दशवार्पिकं ब्रह्मचर्यं कुमारीणां द्वादशवार्षिकं वा | 
° त्राणो ब्राह्मणीं नग्निकां गौरीं वा कन्यां ...वरयेत्‌। ्रष्टवर्षादादशमानन्मिका। 
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this (7.¢., after tenth year) she is a rajastald. If one 
does not give away a maiden when she has reached her 
twelfth year, his pitrs have to drink every month her 
rajas (menstrual discharge). The mother, the father and 
also the eldest brother—these three go to hell on seeing an 
(unmarried) girl reaching the state of a rajasvala. That 
brahmana who deluded by ignorance marries such a girl 
should not be spoken to, should not be admitted to the 
same row at the time of dinner; he becomes the husband 
of a vrsali." Samvarta (Anandasrama edition, verses 
65-66) has the same two verses (viz. Parasara VII. 6 and 
8) and proceeds (verse 67) “ Therefore one should give 
away in marriage a girl before she has menses; for the 
marriage of a girl of eight is highly commended.” Yama 
(Jivananda's edition of smrtis, part I, page 562, verses 
22—24) has the same three verses that are found in 
Paraéara VII. 7—9. In the Ramayana (Aranyakanda 
47.10-11) the ages of Rama and Sita are said to have been 
respectively thirteen and six at the time of marriage. 
It will be noticed that the definition of gaurt in Paragara 
is different from that of  Vaikhanasa-smàrta-sütra. 
Further the three smrtis last mentioned make the 
marriage of a girl after puberty an extremely sinful act, 
while earlier writers like Baudhayana were content with 
a light prayascitta even if there was menstruation during 
marriage ceremonies. 

The foregoing brief discussion shows that in the 
times of the early sütras, no marriageable age was fixed, 
that generally marriages took place about the time of 
puberty or after it, that early sages contemplated with 
equanimity the marriage of a girl several months or years 
after puberty and that no blame attached to the parents, 
the girl or husband by reason of a post-puberty marriage. 
It must however be said that even in early times there 
were people who advocated infant marriages as Gautama 
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testifies. Gradually the age of marriage for girls was 
brought down so that marriage of a girl at eight years 
was recommended as the best and marriage after twelve 
became unthinkable and dire consequences awaited those 
who dared to run counter to these dicta. This change in 
the attitude of the sages must have been due to some 
urgent and pressing needs of society at that time. What 
the causes of this change might have been it is beyond the 
the scope of the present paper to investigate. 








NEW THEORIES AS TO BRAHMAN 


DR. A. B. Kera, M.A., D.C.L., D.Lit. 
Regius Professor of Sanskrit, University of Edinburgh. 


HO ped religion, representing no doubt the 
results achieved by intensive cultivation of worship by a 
priesthood. It is inevitable that efforts should be made - 
to penetrate beyond the system presented in the Rgveda, 
and to reconstruct the earlier form whence this elaborate 
religion has developed. But the task is one of the 
greatest difficulty. It is far from easy to understand 
precisely what the religion of the Rgveda was, and to 
. assert what preceded it becomes a matter of conjecture as 
to whose truth no certainty is possible. It may, however, 
be feared that those who indulge in conjectures are seldom 
willing to admit the insecurity of the systems which they 
put forth, though it might serve as a warning against 
over-confidence that very distinct and inconsistent views 
are put forward with at least equal assurance of certainty. 

I. The position is excellently illustrated by the 
three efforts recently made to determine in the period 
before the Rgveda the nature of the conception Brahman. 
The obscurity of the term is undeniable, and the tempta- 
tion to seek aid in elucidating it from etymology is great. 
But it may be doubted whether it is wholly wise to expect 
enlightenment of value from this source. Professor 
Hertel, however, has no hesitation in declaring that 
Prahman is to be understood in the light of the Greek 
phlegma, which in the Iliad xxi. 337 appears to mean 
** fame," and is held to be connected with Latin fiamma 
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and fulgeo. We are invited to believe that Brahman 
denotes primarily and properly the cosmic fire which 
exists beyond the stone heaven and which is revealed by 
breaks in that barrier as the sun, moon, constellations, 
and so on. This cosmic fire is present also in the 
microcosm, man, as the Atman, and thus the oldest form 
of religion reached presents us implicitly with the 
identification of which the Upanisads make so much, that 
of Brahman and Atman. The doctrine is also Indo- 
Iranian, for the Avesta has the same doctrine of the 
cosmic fire. It is not claimed that the sense “ fire " is 
living in the Rgveda in its simplest meaning. The sense 
there is that fire which incorporates wisdom and appears 
in the cosmic Brahman as the power of thought, which is 
located in the heart, the seat of thought in the view of 
Indo-Europeans. These ideas Professor Hertel has 
developed at very considerable length, and with vigour of 
denunciation of those who do not know enough of things 
Indian and Iranian and of comparative philology to 
accept his dicta. 

There is, of course, a serious preliminary difficulty, 
the acceptance of the etymology proposed for Brahman. 
It is impossible to ignore the fact that the comparison of 
the terms is far from cogent. If it were correct, it would 
have to be added to the list of those cases in which Indian 
h corresponds unexpectedly to Greek g. It is not surpris- 
ing that the late Professor Johansson dismissed the 
comparison as the fancy of a dilettante who was not 
master of the principles of linguistic science.” It is fair 
to note that Professor Hirt? has treated the suggestion as 
worth notice, but it is clear that it has no probative 
power. If Brahman denotes “fire,” then that must be 


2 Cited by Charpentier, Brahman (1932), p. 13, n. 1. I owe 
this work to the author’s courtesy. 


3 Indogerm. Gramm. i, 248. 
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established from other evidence first; then and then only 
would it be worth while considering the validity of the 
proposed connection with phlegma. Unfortunately, when 
the use of Brahman in the Rgveda and later is consider- 
ed, it is absolutely clear that “‘ fire " cannot have been the 
root idea of the term. We have to reconstruct the 
meaning of the Rgveda to meet Professor Hertel’s views, 
and the task is useless. The same consideration applies 
to the other terms to which in pursuance of his plan 
Professor Hertel has been compelled to assign meanings 
connected with fire. In the terms yaksa, the Avestan 
cithra, the Indian dhend, Avestan dana, the Indian vasu, 
Avestan vohu, there is no conceivable reason for seeing the 
sense of light or fire. Yaksa, whatever its origin, plainly 
means something like ** wonderful thing,” and Varuna as 
yaksin (Rv. vii. 88:6) is clearly a parallel to Varuna as 
müyin °“ master of magic.” 0/10676 presents many 
difficulties, but none are aided by Professor Hertel’s views. 
It is quite possible that we must distinguish two words 
dhend, one of which may be the Avestan daena, but I 
much doubt if in Rv. i. 141-1 rtasya dhena anayanta 
sasrutah can mean the “ spirits of righteousness,” that 
is, the righteous who honour the gods and bring them 
offerings. Vasu clearly cannot well be connected with 
vas, ‘‘ to shine,” but it is not at all clear that it is really 
akin to vas, “ to dwell," denoting the wealth that is 
connected with the land as opposed to mobile things. 
That root seems rather to go back to av-es, while vasu 
seems by reason of Gothic iusiza to be connected with 
ev-es.! It is impossible to accept Professor Hertel’s claim 
that the root pū is connected with Greek pir, “ fire,” or 
his view that the roots dA; and di have but one meaning 
“shine.” It is rather unfortunate thus completely to 


* Cf. Walde, Vergleichendes Werterbuch, ii, 310, 
F.8 
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have to reject the efforts of Professor Hertel to illumine 
the early history of Vedic religion, but there is no 
possibility of doubting that his versions of these and other 
terms will not stand detailed investigation. 

II. There is much less that is revolutionary in the 
contribution of Professor Jarl Charpentier to the 
discussion of the meaning of Brahman. Like his 
predecessor, however, he is convinced of his ability to 
establish his thesis, though in this case it is the doctrine 
that Brahman is identic with Avestan Jarasman, and that 
originally it meant nothing more than the bundle of grass 
used by the priests in the ritual. It is suggested’ that 
there was an Indo-Iranian Obharzh-man and — óharzh-is 
which are represented in Avestan by barasman and 
barozis, while the Vedic gives us brahman for barhman, 
and barhis. There is clearly nothing very cogent regard- 
ing this conjecture; all that can be said is that it 18 not 
impossible that the words brahman and barosman are 
identic. But there is no probability in the suggestion, 
and it is much more likely that there is no connection 
between brahman and barhis, and that the two go back to 
different roots. If the view of the identity of brahman 
and baresman is to be found valid, it must rest not on 
etymological possibilities, but on evidence that the 
supposed sense of Brahman explains satisfactorily its 
later uses, and that the explanation is more probable than 
others current. 

It is to Haug’ that we owe the suggestion that in the 
identity of Brahman and the Iranian Barsom is to be 
found the solution of the meaning. Brahman thus to him 
meant * Gewächs, Spross," then '' Gedeihen "; as the 
prosperity of the sacrifice depends on its elements, any 
one of these, and in special the song of praise, may be 


5 Brahman, p. 62. 
6 SBBAW, 1868, ii. 80 ff; Brahma und die Brahmanen (1871). 
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styled Brahman, and that term naturally is accorded the 
meaning of that which lies at the base of all things. ‘This 
development of thought is not by any means easy, and it 
is not surprising that his view has seldom been accepted. 
It has, however, been adopted by Professor Hillebrandt,* 
who develops the senses of Brahman as follows: the 
bundle of plants used as a spell to secure growth or 
fertility; the magic power which permeates the sacrifice; 
the several kinds of magic, such as formula, recitation, 
or song; and creative power in general, which develops 
into Brahman as creative. The view taken by Professor 
Charpentier is analogous. We are to suppose that at an 
early period priests in India and Iran performed magic 
rites with bundles of plants, etc., accompanying their 
performance with magic formulae; these were the 
Brahman rites, and their performers were the Brahmans. 
As the ceremonial developed, the connection between the 
idea of Brahman and the grass, etc., relaxed, and the 
term came to mean magic rite of any kind, which is the 
sense found primarily in the Rgveda. It may there also 
denote the magic spell or song. It will be seen that in 
this formulation the idea is far more defensible, for it 
operates with real meanings found in the Rgveda. But 
on the other hand there is no proof that the term Brahman 
originally denoted the “ Opferstreu "; that becomes a 
mere matter of conjecture, and it is open to accept 
another explanation of the way in which Brahman 
develops its meaning. 

It is, therefore, of great importance to see if there is 
in the Rgveda anything to indicate that the sense 
‘‘ Opferstreu " clung to Brahman, for, if it did not, the 
probability that this was the real sense is very slight. 


7 Festgabe Jacobi, pp. 265 ff. At one time he held that 
Brahman was “ das magische Fluidum ritueller Zauberkraft : 
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The passages adduced in this regard are far from support- 
ing the idea that at one time brahman, veda and barhis 
meant very much the same thing. In Rv. ii. 18:7 mama 
brahmendra yahy acha the suggestion that brahman 
might be the same as barhis is sufficiently disproved by 
the next line purutra hi. vihavyo babhütha. Clearly 
brahma denotes the prayer of the singer, which is to bring 
to his offering Indra as against the claims of other 
devotees. It is indeed admitted that the sense may be 
* Zauberlied," an admission which is based on the 
convictions that in the Rgveda all sacrifice is magic, all 
prayers are spells. This view of religion is doubtless 
common, but perhaps rather old fashioned. The concep- 
tion that man originally was a magician, whose conversion 
to a sense of dependence on external powers, and therefore 
to religious reverence, was due to proof that magic might 
fail, is rather naive. Magic and religion may be 
inextricably combined in any man's belief, but there is no 
reason to suppose that either springs from the other, and 
the belief that the priests of the Rgveda were magic 
workers, instigated by craving for Daksinàs, is probably a 
wholly one-sided way of looking on their activities. 
There is at present a certain inability among disillusioned 
modern thinkers to envisage the nature of prayer and the 
relation of him who prays to the object of prayer. It 
seems unreal and irrational, and it is tempting to replace 
it by the simple formula of magic, but the tendency is due 
to a false and narrow psychology which ignores the higher 
elements in thought. 

Other passages adduced equally lend no aid to the 
theory that Brahman has ever the sense of barhis. In 
Rv. vii. 28:1 we have again the invitation to come to our 
Brahman, followed by the quite decisive words vigve cid 
dhi tvà vihavanta martah, showing that what is meant is 





s Brahman, pp. 88—5. 
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prayer, not strew. In Rv. iii. 8:2 the sacrificial post is 
described as brahma vanvüno ajaram suviram, and it is- 
an impossible £our de force to imagine that here the grass 
wound round the post is meant. More interesting is the 
suggestion? that brahmacdrin is to be explained as 
brahmand saha carati, the reference being to the girdle of 
muija grass, which is the characteristic sign of the 
initiated youth. It is an ingenious, but no doubt unten- 
able, suggestion, for a more plausible sense and construc- 
tion can be easily worked out. When in Rv. vii. 7> 
soma and brahma are combined, it is the most natural 
thing in the world, the one is the material offering, the 
other the prayer. So in Rv. i. 10-4 the combination of 
brahma and yajiam is not “ spell ” and “ sacrifice," but 
** prayer " and “‘ sacrifice.” The meaning is seen clearly 
in such a passage as Rv. i. 47-2 Kamvüso vam brahma 
kynvanty adhvare tesüm su ¢rnutam havam. The sense 
is not “ magic rite," but, as kavam shows, simply 
** prayer," the sound of which is to be heard. When we 
find brahmand vandamàanah Rv. i. 94-11 the plain sense is 
“ praise" including prayer, not “spell. It is a 
complete misunderstanding of early thought to ignore the 
fact that prayers can strengthen the gods; when in 
Rv. viii. 62-4 we have à yahi krnavama ta Indra brahmant 
vardhaná, there is no need to suppose that magic rites are 
meant rather than prayers. If Atri (Rv. v. 40:6) frees 
the sun from the darkness of eclipse it may as well be by 
prayer as any spell, and Vasistha's deeds (Rv. vii. 18:4; 
33-3) like those of Vigvamitra (Rv. iii, 53, 12 and 13), in 
favour of his patrons may just as well have been 
accomplished by the efficacy of his prayers as by spells. 
Neither, in the view of modern science, could have any: 
eflective result, and we have not the slightest reason to 


9 Ibid., p. 76, n. 5. 
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suppose that the Indian mind was devoted to spells, to 
the exclusion of prayer. There were doubtless then as 
now two types of mind, those who believed that the divine 
could be affected by elaborate ritual of magic type, and 
those who upheld the power of supplication not to compel 
but-to persuade the divine grace. 

It would serve no purpose to go over all the passages 
adduced; when brahma kr is found, it may well mean 
' offering prayer" and not '' performing magic rites," 
and in many passages the choice of the rendering must 
remain doubtful, for it is not disputed that there is magie 
beside religion in the Rgveda, while in the Atharva-veda 
we may often render Brahman simply by '' charm." Nor 
is it doubtful that the Brahmana texts indicate that the 
magie view of religion was prevailing among those 
responsible for these works. But that helps us little to 
determine the earlier sense of Brahman. Dogmatism in 
face of the counter dogmatisms above discussed is unwise, 
but there seems much to be said for the old fashioned idea 
that the essential meaning of Brahman in the Rgveda is 
drawn from the higher side of man's nature, and that it 
denotes the devotion in man which expresses itself in 
prayer: Brahman then denotes these subjective and 
objective sides of one idea, the feeling and its expression. 
Hence it is easily used for the holy texts, a meaning which 
Dr. Griswold! and Professor Oldenberg" recognise as 
fundamental in the Rgveda. 

From this personal sense, how are we to pass to the 
cosmic force of the term ?!? It is natural to base this upon 
the importance of the sacred text or in its lower sense the 
spell; what accomplishes divine grace, or compels the 


33 


10 Brahman: a Study in the History of Indian Philosophy 
(1900). 

11 GN. 1916 pp. 716 ff. 
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gods; can be regarded by the priestly mind as the vital 
element in the world, and becomes the term to express the 
cosmic essence. But it is not improbable that a psycho- 
logical element of the highest importance is also operative. 
It must be remembered that in devotion the experience of 
mystics points unmistakably to the sense of unity with the 
divine, however difficult it is to formulate this conception. 
It is possible, therefore, that the term for devotion should 
come to be applied to that essence with which the devotee 
is united in the devotion, and that Brahman should 
acquire the sense of ‘‘ holy power,” which appears to me 
to be very common in the Brahmanas. That explains also 
simply the employment of the term in these texts for the 
Brahman class. They are the living embodiments of the 
holy power, just as the Ksatriyas embody the Ksatra, 
“ ruling power.” 

Professor Charpentier? is well aware of the difficulty 
of developing from the use of Brahman as “ spell " the 
cosmic sense. He suggests that there is a transition in 
the use of Brahman occasionally as '' Zauberwesen." 
But the evidence for such a use is minimal, and far from 
cogent. When we are told in Rv. x, 61-7 of the incest of 
Prajapati, the text continues svadhyo 'janayan brahma 
deva vastos patin vratapam nir ataksan. It is suggested 
that the gods are described as producing a magic being, 
namely the dread Rudra, here described as Vastospati. But 
the point of the verse is lost in this rendering; the word 
svadhyo is significant; the gods applied the holy power 
that is within them, and so created Vastospati; whether 
Rudra here be thought of or not, matters little. Similarly 
there can be no reason to suppose that in the assertion 
(TS. v. 44-4) that the krsnajina is the symbol (rapa) of the 
Brahman we have any reference to a '' Zauberwesen.” 


13 Brahman, pp. 188-۰, 


208 JHA COMMEMORATION VOLUME [A. B. Kerrn 


It is plain that the sentence merely means that the black 
antelope skin is a characteristic of the Brahman class, 
the incorporation of the holy power. 

lt is easy on this understanding of the term to under- 
stand the term Brahmacarin. It does not denote one who 
practises abstinence or celibacy, meanings which Brahman 
cannot have; it means one who practises holiness, one 
who busies himself about the holy power, or who walks in 
the path of holiness. "Whether the compound is to be 
resolved brahma or brahmanü carati matters nothing to 
the sense. What is practically impossible is to suppose 
that this obviously far from early term maintains a 
meaning of Brahman which admittedly can be conjured 
only for other instances where the word is used. 

III. Since the views above rejected were expressed 
a still more revolutionary doctrine has been propounded, 
which allows room for acceptance of the doctrine of 
Professor Charpentier. M. Dumézil devotes a study, 
Flamen-Brahman to establishing the existence of a root 
bhelgh whence can be derived brahman, barhis, barha, 
‘tail of a peacock,’ upabarhana, ‘ mattress,’ in Latin 
flamen, and in Greek pharmakés, applied to a scapegoat, 
phármakon, ‘remedy.’ The root in question would have 
a religious, magic meaning, which he does not undertake 
to determine. Now as regards comparison with flamen 
there is the authority of so good an authority as 
Kretschmer for its possibility.'5 It is, of course, object- 
ed that, if flag-ma gives flamma, then flag-men would 
not be represented by flamen; on the other hand Vergilian 
manuscripts have the form flammen, which would be in 
order. The comparison with pharmakés, phármakon 
assuming that the words are the same—the lonian poets 
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have a long a in pharmakós, and the Attic short a may be 
due to the analogy of the neuter—is untenable as a matter 
of strict comparison. M. Dumézil' naturally takes 
refuge in the contention that we have in Indo-European 
unaccountable divergences in words which must be 
ultimately the same as in the word for ‘liver, Sanskrit 
pliha, Greek splen, Latin lien, Irish selg, Lithuanian 
bluznis, and so on. The difficulty of this argument is 
obvious. Where there is essentially sameness of meaning, 
we may have to accept, despite difficulties, identity of 
origin for words; where there is no immediate sameness 
of meaning and divergence of form, we are not entitled 
to seek to reconstruct sameness of signification on the 
assumption of ultimate identity of the words. 

M. Dumézil’s effort to find sameness of signification 
rests on a reconstruction of religious beliefs. Fascinated 
by Sir J. Frazer’s evidence in The Golden Bough of the 
connection between the king and vegetation and the death 
of the king to revive life in nature, he stresses the legend 
of Çunahçepa as suggesting the former practice of slaying 
the son of the king or a substitute. With this he connects 
the accounts of victims treated as kings before sacrifice, 
and so evolves the theory that the Brahmans achieved 
their historical position, as originally the substitutes for 
the royal victim, treated for a time as royal, and thus 
made equivalent in value to the king for sacrificial 
purposes. The actual sacrifice would be performed, to 
judge from the Gunahcepa legend, by other future victims 
of whom there would be a number, since the kingly 
sacrifice is needed to counter famine, epidemic among 
men and beasts, and perhaps periodically to strengthen 
the life of nature. Gradually actual sacrifices cease to 
claim human victims; the Brahman, however, sacratus et 


16 Op. cit. p. 95. 
F, 9 
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sacrans, the recognised mediator between men and 
supernatural powers, has secured his position and the 
caste is established. He had already drawn to himself 
concern with other sacrificial rites; he is the living 
aspect of those magic practices which are in some measure 
his equivalent, since they are called Brahman in the 
neuter; both are remedies to secure good. From this 
history we can understand the relation of the Brahmans 
and the Ksatriyas in Indian history. The former claim, 
the latter concede, pre-eminence, but it is never carried 
into actuality; this is a reminiscence of the time when the 
real king and the fictive king, the permanent and the 
temporary substitute, coexisted as indispensable to each 
other, but the substance of authority rested with the 
former, while the latter was accorded in theory higher or 
coequal rights. Further, the original character of the 
Brahman explains the position assigned in the texts'* to 
the Brahman priest in the narrow technical sense at the 
sacrifice. Thereat he neither acts nor speaks, but 
watches its course, prepared to intervene to remedy errors. 
But he obtains half the sacrificial gifts. Does this not 
denote that, unlike the other priests, he is consubstantial 
with the sacrifice which he himself once was? Moreover, 
in the famous Purusa hymn, Rgveda, x, 90, we have in 
mythical form a reflex of the ancient rite of the slaying 
of the king, transformed into a picture of the creation 
of the universe, and of the Brahman as the highest of the 
castes, from the sacrifice of Purusa, who is none other 
than the Brahman par excellence.'* 

All this is admirably ingenious, but its weakness 
becomes obvious when the foundation on which the 
structure is based is closely scrutinised. What is the 
evidence for the death of a royal victim to revive the life 





17 Keith, op. cit. i, 296, 297. 
18 Op. cit. pp. 86—96, 
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of nature? The Cunahcepa legend says nothing of the 
kind. It is simply absurd as it stands; the king anxious 
for a son promises to slay him in return. If the story is 
not a priestly imagining, it points rather to the type of 
legend where the death of a son is offered as the price of 
some greater boon. There is not the slightest trace of 
the idea that the king must periodically be slain or some 
member of his house in lieu. Rohita seeking a substitute, 
of course, falls into the normal pattern of substituted 
victims, and Varuna's acceptance of a Brahman as a more 
than worthy equivalent follows immediately from the 
Brahman authorship, without any need to appeal to 
fictive kings, of whom Vedic literature has no trace. No 
further evidence is afforded by the treatment in the ' 
Acvamedha of an Atreya as a scapegoat; the suggestion 
that he was originally killed has no support in the texts, 
still less the idea that he was a representative of the king, 
who originally was offered to Varuna, the rite ultimately 
going back to mere slaying of the king as nature magic. 
The Purusamedha? is of no value as evidence; itis clearly 
a hypothetie rite, built by the Sütra makers on the 
Acvamedha; of an actual offering of Brahmana or 
Ksatriya therein the Brahmanas have no hint. No value 
whatever attaches to the tale of Manu’s proposed sacrifice 
of his wife, found in the Maitrayaniya Samhita?’ and 
elsewhere. To deduce from it the view that the king was 
at one time compelled to sacrifice his wife is a mere flight 
of imagination, as is the further suggestion that Indra's 
action, related in the Kathaka Samhita" in slaying the 
two Brahmans who advised Manu's evil deed, reflects the 


19 Keith, op. cit. i, 262, 263, 282, 283; Rigveda-Brahmanas, 
pp. 61 ff. 

20 Keith, op. cit..i, 947-848. `- 

21 iv, 8, 1. - 
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offering of Brahmans as substitutes. We certainly do 
not need this theory to explain the high rank of Brahmans 
or their entertainment by kings which brings the latter 
the profits set out in the Rgveda.** The position of the 
Brahman priest at the sacrifice is naturally explained by 
his later introduction into the rites, and his claims for a 
special share of the gifts were no doubt essentially based 
on his magic powers. The sacrifice of Purusa is of much 
disputed origin;?** the theory suggested by M. Dumézil is 
far from being the most probable. 

The effort to find a parallel development through 
which the Roman Flamen, originally a victim substituted 
for the King, became the flamen sacrorum populi Romani 

' séems. wholly unsuccessful. The endeavour to connect 
him with human sacrifice has to rest on the presence of 
his wife as a spectator at the festival in May when 
scapegoats represented by dummies were hung up and 
finally thrown into the Tiber. The purificatory and 
rain-making character of the rite is plain; whether it was 
ever connected with human sacrifice is disputed and 
doubtful, but the Flamen has nothing to do with it, and 
it is a Vestal virgin..who throws the dummies into the 
stream, the Flamen’s wife naturally attending. The only 
other point adduced is the: assertion: of Dion Cassius” 
that in 46 B.C. Caesar sacrificed two soldiers, the 
sacrificers being the Pontifices and the priest of Ares, 
presumably the Flamen of Mars. It suffices to note that 
no other connection between this Flamen and human 
sacrifice is even hinted at, and Caesar's action, if real and 
not a mere rumour put about by his critics, was plainly 
no proper sacrifice but a wholly abnormal proceeding. 


23 iv, 50, 8. 

24 Keith, op. cit. ii, 619—21. 

25 Warde Fowler, The Roman Festivals, pp. 111—241. 
26 XLIII, 24. 
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Needless to say, activity in sacrificing; had it been proved, 
would not in the least have pointed to the original sacrifice 
of the Flamen himself. 

In the relations of the Rex and the Flamen there is 
nothing whatever to suggest: sacrifice of the latter in lieu 
of the former. M. Dumézil can only find it in the fact 
that the wife of the Flamen offers to Jupiter a ram 2n 
regia, ‘in the royal house,’ whence Jullian? naturally 
suggests that the sacrifice may originally have belonged 
to the Rex or his wife. This accords excellently with the 
traditional origin’ of the Flamen, to share the sacrificial 
burden of the Rex, a fact which explains all those 
privileges which the Flamen shares with the historic Rex 
sacrificulus. 

M. Dumézil’s further efforts to find essential parallels 
between Brahman and Flamen are inconclusive. 
Similarities between ancient priesthoods, Indian, Latin 
or Jewish are numerous, and there are many significant 
distinctions between Brahman and Flamen pointing to 
divergence of ideas. A Brahman does not cease to be 
one, if his wife dies nor does his wife play any part 
similar to that of the wife of the Flamen. The Flamen 
must marry a virgin, a Brahman: may marry a woman 
even if she has had ten non-Brahman spouses before.*? 
'The Flamen dialis may not spend a night outside the city; 
wherever a learned Brahman is, there is a city. There 
is nothing whatever to prove original identity of the 
Brahman and Flamen. Nor is the case improved by 
referring to barhis and Avestan barasman, the bundle of 
leaves held by the priest, ‘which is compared with the 
twigs which, tied up, appear in the coiffure, the 


27 Article Flamen in Daremberg and Saglio’s Dictionnaire, 
ii, 11686. : ; : 

38 Dumézil, op. cit. pp. 50, 51. 

20 Atharvaveda, v, 17, 8, 9. 
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characteristic part of the costume of the Flamen and his 
spouse. This remarkable view is supported by evidence 
of a Celtic tale, which relates the healing of the king of 
the Tuatha Dé Danann by the physician Dian Cecht, who 
supplies a silver hand to replace that lost in battle and 
also slays in anger his son Miach, who had been experi- 
menting with the hand. This, we are to believe, is a 
relic of sacrifice of a substitute necessary to restore the 
vigour of the king. From Miach's grave grow herbs of 
all kinds. This, we are assured, helps us to under- 
stand how the vegetation barasman of the Iranians can 
in essence be the same thing as the human Brahman of the 
Indians. The argument is hopelessly farfetched; the 
growth of herbs from the tombs of the dead is world-wide, 
and the link with barhis, the sacrificial strew, is simply 
non-existent. In the Pharmakoi rituals of Athens, 
Kolophon, Abdera, and Marseilles, we have admittedly 
not a trace of connection with former kingship. We have 
simply rites of expulsion of evils and vegetation magic 
Hellenic as opposed -to ‘non-Hellenic origin is wholly 
problematic, and we cannot say if the name used is really 
cognate with phérmakon, or if it is a case of an Asianic 
word altered by folk etymology to accord with the well- 
known phdrmakon. That word itself seems to have 
absolutely nothing to do with Brahman, but to be cognate 
to Lithuanian ७९८7४७, ‘ to practise magic. 

The new attempt, therefore, seems to fail as 
completely as those of Professors Hertel and Charpentier 
to throw fresh. light. Brahman, whether cognate or not 
with Old Irish bricht, ‘ spell and Old Icelandic bragr, 





30 MacCulloch, Myth. of All Races, iii, 25—8 

31 Gilbert Murray, The Rise of the Greek Epic, Appendix A 

32 Walde, Vergleichendes Wörterbuch, ii, 161 Connection 
with the root seen in Sanskrit bhar, so that it would denote ‘ what 
the earth bears,’ ‘ plant,’ is much less plausible 
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* poetic art,’** seems naturally to denote prayer and the 
mental attitude which induces prayer. In this sense we 
may find a solution to the question of the original meaning 
of the divine name, Brhaspati. On the whole it is 
improbable that he is the ‘‘ lord of the high heaven ” ;** the 
word seems a late formation, and probably denotes rather 
‘lord of prayer,” like Brahmanaspati, though conceiv- 
ably in either case the sense might be ‘‘ Jord of holy 
power. In these issues where certainty is impossible, 
the claim to achieve it marks a failure to recognise the 
bounds to our knowledge set by the nature of our 
materials. When these limits to our knowledge are 
passed, for a scholar to feel certainty is legitimate, to 
demand acceptance of that certainty from others is 
unwise. 


33 Osthoff, D xxiv, 113 ff. Cf. Walde, op. cit. ii, 112; 
Carnoy, Les Zndo-Européens, p. 236. 

34 Charpentier, Brahman, p. 66. 

35 Cf, Macdonell, Vedic Reader, p. 84. Wackernagel, Altind. 
Gramm. ii, 246, has ** Herr der Opferkraft." See Keith op. cit. 
ii, 438. 

36 Hopkins, Zthics of India, p. 85, holds that Brahman 
primarily denotes power, but this is on the whole improbable. Cf. 
his Origin and Evolution of Religion, pp. 308, 309. 








MEDHA AND MAZDA 


Pror. Dr. Sten Konow, 
Ethnographiske Museum, Oslo. 


The word medha is of frequent occurrence, especially 
in Vedie literature, and there does not seem to, be much 
doubt about its meaning. Monier Williams translates 
‘mental vigour, intelligence, prudence, wisdom’, eliminating 
the rendering ‘vitality, power, vigour’ given as the first one 
by Roth. An examination of the Rigveda passages where the 
word occurs shows that it is nowhere necessary to adopt 
the latter explanation. 

Medhaà was evidently considered an important asset: 
I. 18. 6, sádasah pátim...saním medhám aydasisam ‘L have 
gone to the great Lord for gain and medha’; II. 34. T, tám no 
data maruto...sanim...medhaim, ‘give us, O Maruts, gain and 
medha ; V. 91. 4, dádad red saním yaté didan medhám 
rtayaté, * giving gain to him who goes with a hymn, giving 
medha to the pious’; LX. 32. 6, asmé dhehi...santm 10167:11 
utá &rávah ‘place with us gain, medhā and fame’. It will be 
seen that the word is often found together with sani and the 
two terms are also found continued in the other texts. In 
IX. 9. 9, sani is replaced by gam asvam and svar is added : 
pávamàana mahi árávo gdm. dsvam ràsi virdvat | sana medham 
sánà svàh ‘O Soma, thou givest great fame, cow and horse, 
possessed ‘of heroes, give medhā, give light’. Here gam 
agvam, with or without §ruvah, looks almost like an explana- 
tion of sani, Wealth and medh@ were consequently associat- 
ed in the pious wishes. 

In several places medha is connected with designations 
of the hymn or used to denote the hymn itself-: I. 165. 14 a 
yad...asmam cakré manydsya  medhá since Manya's 


medha has brought us hither’; IV. 33. 10, yé hari 
217 
F, 10 
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medháyokthá mddanta tndraya cakriih, ‘who, revelling 
in medha, in hymn, made the two bays for Indra’; 
V. 42. 13, prá sf mahé suéaranáya medhtim giram 
bhare, 'for the great well-protecting one, I bring forward my 
medha, my song’; VII. 104. 6, iyám matth...yam vam 
hétram parihinómi medhdya, ‘this mental product which I 
emit is an invocation to you with medha’; VIII. 52. 9, stotúr 
medhá asrksata, ‘the worshipper's medhds were produced’; 
IX. 26. 3, tam vedhám medháyahyan pávamānam dhi dydvi 
‘that disposer, being purified, that urged with medha towards 
heaven’ ; IX. 65. 16, 7८ medhabhir iyate, ‘the king proceeds 
through medhas’ ; IX. 107. 25. pávamānā asrkgata...medhim 
abhí prayümsi ca, ‘being purified they have been emitted 
towards the medha and enjoyments.’ 

Finally medha is ascribed to ría in VIII. 6. 16, aham td 
dhí pits pari medhám rtasya jagrábha ۱ ahám sürya ivajani, 
‘as I have received from the father Truth’s medha, I was 
born like the sun.' 

It is evident that medha is a mental force, which 
enables its possessor to handle the hymn and turn it to 
account as a means of acquiring gain and wealth, and that 
it is as valuable as riches themselves. ‘Insight’, ‘wisdom’ 
and especially ‘prudence’ are English equivalents. It is 
apparently an abstract term, but such terms were generally 
conceived as forces with independent existence. Andin an 
ancient pastoral society prudence would be highly valued 
and very important. 

This conception is certainly pre-Indian, derived from 
the period when Indians and Iranians had not finally 
separated. For we apparently trace the same word with a 
similar original meaning on Iranian soil, where it was 
destined to play a great rôle. It must, so far as I can see, 

be identified with Avestan and Ancient Persian mazda, 
but known from the compound Ahuramazda, the highest god, 
mathishta baganam, of the ancient Persians. 








S. Koxow] MEDHA AND MAZDA 219 


The usual translation of the designation Ahuramazdah 
is ‘the Wise Lord’, mazdāh being explained as a base ending 
in ah, corresponding to Indian as, and meaning ‘wise ’, 
connected with the verb mazda, ‘to take to heart’, ‘to mind’. 

Such a formation is no doubt possible; cf. Skt. vedhas, 
Avestan vazdah, ‘leader’, ‘disposer’. But the inflexion of 
the word in Iranian dialects points in another direction. 

In Avestan we have nom. mazda@<*mazdah, acc. mazdam 
dat. mazdai, gen. mazda. voc. mazda. They are exactly 
parallel to forms such as nom. -sht@, acc. -shtam, dat. shtai, 
gen. -shta of the G-base -shta, ‘standing’. The natural 
inference is that mazda is an old @-base and not an ah-base. 

In Ancient Persian, it is true, we have the genitive 
mazda@ha, which points to an ah-base. But then the 
Ancient Persian form Auramazda@ is a later development, 
being no more, as in Avestan, two separate words, 
ahura and mazda, both inflected, and in the Gathds more 
frequently arranged in the sequence mazda ahura, but 
having become a single word, the name of a strongly 
personified god. And the long & of mazdaha shows that we 
have not before us an old inherited genitive of an ah-base. 

Moreover, the word mazda is also known from another, 
comparatively old, Iranian dialect, where it has been 
developed in quite a different way. In Saka the word 
urmaysda, i.e., auramazdà, means ‘Sun’, and it forms the 
nom. wrmaysde<*auramazdah, but the gen. urmaysdand 
and the nom. pl. wmaysdana. In other words, the base is 
treated as ending in àn and not in ah. 

Within Sanskrit itself we have an exact parallel to this 
double modification of an old à-base. In the word pantha, 
path, we seem to have a very irregular inflection. In the 
singular we find nom. panthah, acc. pantham and panthanam, 
gen. pathas, etc., in the plural nom. panthah, panthasah and 
panthanah, acc. pathah, instr. pathibhih. So far as I can 
see, the only satisfactory explanation of this state of things 
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‘Is that we have to do with a base panthā, with the corres- 
ponding weak form pathi, before vowels path. Forms such 
as panihànam, panthadnah are due to a contamination with 
-the inflection of an-bases such as adAvan, while panthdsah 
owes its existence to the influence of themes ending in as, 
which would coincide with pantha in the nom. sing. 

I think that we must assume a similar development in 
the case of Iranian mazda. It is originally an à-base and if it 
is identical with Indian medha, it must from the beginning 
be a feminine noun, meaning ' wisdom’, ' prudence ', formed 
in the same way as the old word é$raddha, ‘faith’. And 
then the Iranian h-termination must be secondary. 

The necessary inference is that medha, mazda, is an 
ancient Aryan term, denoting a mental form which was 
highly valued as an important factor in the Aryan'slife. If 
he was filled with medha@ he might hope to succeed in cattle- 
breeding and husbandry, just as ° vigour’ -was his support 
in fights and struggles. 

It is a well-known fact that the ancient Aryans looked 
on such apparently abstract conceptions as universal forces 
and almost as substances, which had their own independent 
existence, and which could be propitiated and utilised by 
human beings. In the Nirukta we. read: yaca kāca balakrtir 
Indrakarmaiva tat, ` wherever there is a mighty deed, that is 
Indra’s work’. Here we still seem to feel the original 
conception of Indra: he is vigour personified. And we 
get the same impression from the frequent association of 
Indra's name with words such as zarya, from the base nar, 
which is still at the present day used as a verb meaning 'to 
be able’, ‘to be powerful’ in Parachi’. Indra's name has 
long ago been explained by Professor Jacobi’, as derived 
from this very base. : 





1 Georg Morgenstierne, Indo-Aryan  Fronlier .Languages, 
Vol. I. Oslo 1929, p. 276 
? Kuhns Zeitschrift, xxxi, p. 316. ; 
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In a similar way Varuna and Mitra are ?7(asya gopau 
° Truth’s herdsmen’, divine personifications of the notion 
and forces constituting ría. 

It is « priori not unlikely that 'prudence' was hypos- 
tasized in a similar way. There is, itis true, scarcely any- 
thing in the Rigveda which points to such a state of things. 
Medha is usually spoken of more or less as a personal asset, 
though VIII. 6. 10 connects it with ría. But then our gene- 
ral impression of the conditions prevailing in the period 
represented by the Rigveda is that 'vigour' then playeda 
greater róle than * prudence’. 

The state of things seems to have been different in the 
pastoral and agricultural milieu to which Zarathushtra 
belonged. Vigour and physical power there was, but such 
forces were more dangerous than beneficent for the common 
people, whose chief aim was peaceful husbandry. Their higher 
ideals were apparently better covered by notions such as 
armaiti, or, more correctly, aramati, “proper thought, ۷ 
manah, ‘good mind,’ amoretat, ‘freedom from death’, 
haurvatat ‘health’, etc. And here mazda, ` prudence”, 
probably also had its place. 

Similar forces are also sometimes spoken of, as semi- 
divine powers in the Rigveda: aramati (Avestan Grmaiti), 
anumati ‘consent’, aditi ‘infinity’, éraddha, ‘faith, etc. 
But bala ° vigour’ and similar forces are much more promi- 
nent to the mind. 

Zarathushtra’s system is in full agreement with the 
state of things we have assumed for his surroundings. Most 
of his moral and religious conceptions were no doubt taken 
from the prevailing notions of his people. But his system 
bears a strongly personal stamp, and it seems probable that 
his own inspiration prompted him to proclaim mazda as the 
highest principle, as the Lord Mazda, mazdah «huro or 
ahuro mazdah. He rejected the worship of the daevas, the 
deified physical forces in life and the universe, and took his 
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stand on another conception of divinity, which also belongs 
to the ancient Aryan period, the conception covered by the 
term asura, ‘lord’, of which the eternal ria ‘truth and 
established order’, formed a prominent part. 

It is probable that even in the Aryan period people had 
begun to believe in a single, highest, asura. We may draw 
that inference from a comparison of the asura Varuna, the 
great Samra), and Ahuramazda, the sole god. But we have 
not the slightest indication to the effect that this great god 
was designated as medhas, mazdah. It seems more probable 
that this combination is due to Zarathushtra. He singled 
out mazda, ‘prudence’, among the mental and moral forces 
which were felt to be the surest assets in daily life, charac- 
terized it as the Lord, and so the god Ahuramazda became 
the only one. And this led to mazda itself being conceived 
as a god, and the masculine nominative termination % was 
added. 

If I am right, we seem to be justified in drawing the 
conclusion from the occurrence of the name Mazdaka in an 
Assyrian inscription of the eighth century B.C., that Zara- 
thushtra cannot belong to the sixth. 





—— A SS वया 


THE DATE OF TIVARADEVA 


Pror. V. V. Mrrasui, M.A., 
Morris College, Nagpur. 


The date of Tivaradeva has till now remained an 
unsolved problem of ancient Indian history. While 
editing the Kudopali plates of Mahabhavagupta I 
Prof. Kielhorn remarked, ‘‘ The Rajim copperplate 
inscription of Mahasiva Tivaradeva undoubtedly belongs 
to about the middle of the eighth century.” This date 
has been accepted by other scholars like Dr. D. R. 
Bhandarkar, Prof. R. D. Banerjee and R. B. 
Dr. Hiralal‘ without further examination. As the date 
of Tivaradeva forms the central pivot on which turn the 
dates of not only the Somavaméi kings of Kosala 
(Chhattisgarh) and Orissa, but also those of Vishnu- 
kundin, Sarabhapura and Sailodbhava Kings, who were 
connected with him in some way or other, it is necessary 
to examine the question in the light of new evidence that 
has recently become available. 

Prof. Kielhorn assigned the above date to Tivaradeva 
on the evidence of palaeography, language and style. 
Only two charters of Tivaradeva have been discovered till 
now—the Rajim plates edited by Dr. Fleet? and the 
Baloda plates edited by Dr. Hultzsch.' Both these 


1 Ep. Ind. IV p. 258. 
? Ep. Ind. XVIII p. 240. 
3 History of Orissa Vol. I pp. 204 and 225. 
4 Ep. Ind. XI p. 185. 
5 Ind. Ant. XVIII p. 180. 
9 Gupta Inscriptions No. 81. 
* Ep. Ind. VII p. 102. 
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charters are inscribed in box-headed characters which 
closely resemble those of the Vakataka and Sarabhapura 
kings. When Prof. Kielhorn wrote the relation of 
Vakataka and Gupta kings was not known. He, there- 
fore, accepted Dr. Fleet’s identification of Maharaja- 
dhiraja Devagupta, the maternal grand-father of the 
Vakataka king Pravarasena II, with Devagupta of 
Magadha, the son of Adityasena, mentioned in the Deo 
Barnark inscriptions and assigned the Dudia plates of 
Pravarasena II to the beginning of the 8th century and 
Balaghat plates of Prithvishena and the Rajim plates 
of Tivaradeva to the second half of the same 
century.? 

Since then the Poona and Riddhapur plates of 
Prabhavatiguptà have definitely proved that Maharaja- 
dhiraja Devagupta was none other than Chandragupta II. 
The Vakatakas were thus contemporaries of the Early 
Gupta Kings and their records must, therefore, be refer- 
red to the fourth and fifth centuries of the Christian Era. 
As stated above they are inscribed in box-headed 
characters. The plates of Tivaradeva which are also 
incised in similar characters can no longer be referred to 
the 8th century on paleographic grounds. 

Nor is the evidence of language and style in favour 
of the late date. The charters of Tivaradeva are, indeed, 
composed in a style of high flourish full of long 
compounds and puns,'* but so are those of many kings of 
Valabhi who flourished in the sixth and seventh centuries 


8 Gupta Inscriptions, Introduction p. 15. 
9 Ep. Ind. IX p. 270. 

10 निशितनिस्त्रिशधनघातपातितारिद्विरदकुम्ममरडलगलदूबद्दलशोणितसटासिक्तमुक्ता- 
कलप्रकरमणिडतरणाङगणविविधरन्नसम्भारलाभलोमविजुम्भमाणारिचारवारिवाडवानल- 
श्रन्दोदय इवाकृतकरोद्वेगः wie इवार्विभृतानेकातिशायिरत्नसम्पत्‌ , गरुत्मानिव 
भुजङ्गोद्धारचतुरः etc. in Gupta Inscr. No. 81 
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A.D." We must, therefore, look elsewhere for a more 
reliable evidence for fixing the date of Tivaradeva. 

From several inscriptions found at Bhandak and 
Sirpur, we get the following genealogy of the Somavazhsi 
Kings of Kosala (Chhattisgarh)!'? :— 


UDAYANA 
| 


Indrabala Name not preserved. 
| EE 
" (1) (2) (3) (4) 
Nannadeva Is'anadeva Bhavadeva 
BC et, Ranakesari. 
Mahasiva Chandragupta 
Tivaradeva 
Harshagupta m. Vasata 
(daughter of Süryavarman 
King of Magadha) 





Mahasgivagupta Ranakesarin 
Balarjuna 


From the Sirpur stone inscription of the time of 
Mahbisivagupta Balarjuna, we learn that Balarjuna's 
mother Vasata was the daughter of Süryavarman ‘ who 
was born in the spotless family of the Varman Kings 
great on account of their supremacy over Magadha. 
There is no king of this name in the dynasties of Magadha 


11 Compare for instance प्रकृतिभ्यः परं प्रत्ययमर्थवन्तमतिब्रहुतिथप्रयो- 
जनानुबन्धमागमपरिपूणं विदधानः सन्धिविग्रहसमासनिश्चयनिपुणः स्थानेऽनुरूपमादेशं 
«dz गुणत्रद्धिविधानजनितसंस्कारः साधूनां राज्यशालातुरीयतन्त्रयोरुभयोरपि निष्णातः 
etc. in the description of Dhruvasena II of Valabhi—Botad 
Plates G. E. 310 (= 629-630 A. D.). 


12 R. B. Hiralal, List of Inscriptions in C. P. and Berar, 
second Ed. p. 108. 


8 Cf. निष्पङके मगधाधिपत्यमहतां जातः कुले बमंणाम्‌, 
पुण्याभिः कृतिभिः कृती कृतमनःकम्पः सुधाभोजिनाम्‌ | 
याँमासाद्य सुतां हिमाचल इव श्रीसूय्यवरम्मा 2: 
प्राप प्राक्‌ परमेश्वरश्वशुरतागर्वानिखब पदम्‌ ॥ Ep. Ind. Vol. XI, 191. 
F, 11 
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except the Maukhari prince Süryavarman whose Haraha 
stone inscription, incised in the reign of his father 
Iéanavarman, is dated (Malava) Samvat 611 (555 A.D.). 
The name of this prince is not known from other records 
of the Maukharis. As Süryavarman is called King in 
Sirpur stone inscription above referred to, he may have 
succeeded his father and ruled for a short time, though 
being a collateral his name is not mentioned in the records 
of his brother or his descendants. Chandragupta, the 
grandfather of Mahasivagupta Balarjuna was thus a 
contemporary of Süryavarman and flourished probably 
from 550 to 570 A.D. and his elder brother Tivaradeva 
from 530 to 550 ۰ھ‎ 

The date thus arrived at for Tivaradeva is corroborat- 
ed by the evidence afforded by the records of Vishnu- 
kundin Kings. After examining all the available 
charters of these kings Mr. Dinesh Chandra Sarcar has 
given the following genealogy’! :— 


VIKRAMAHENDRA 
Maharaja Govindavarman 


Maharaja Madhavavarman I 
(Years 3* and 40 ?) 


Devavarman Manchannabhattaraka (Raja) Vikramendra- 
varman I 

Madhavavarman II (Maharaja) Indravarman 
(Year 17 ?) (Year 27) 


Maharaja Vikrmendravarman II 
(Year 10) 
Maharaja Madhavavarman I was the most powerful 
King of the dynasty. He is described in his as well as 
his successors’ records as one who had performed a 
thousand (Agnishtoma) sacrifices and eleven asvamedhas 


14 Indian Historical Quarterly Vol. IX p. 278. 
15 Pulomburu Plates of Madhavavarman, J ournal of Andhra 
His. Res. Society Vol. VI p. 20. 
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(Horse Sacrifices). He is also described in his plates as 
त्रिवरनगरभवनगतपरमयुवतीजनविहरणरति: or 
त्रिवरनगरभवनगतयुवतिहृदयनन्दन: , 

i.e., one who delighted the hearts of (or sported in 

company of) the best ladies in the mansions of the city of 

Trivara. This expression has not yet been satisfactorily 

explained. Dr. Hultzsch took it to mean that Madhava- 

varman I lived at Trivaranagara but he could not identify 
the city. It seems clear, however, that Trivaranagara 
means the city of Trivara, i.e., Tivaradeva, King of 

Mahakosala. But then what does the above expression 

signify? It cannot mean that Madhavavarman married 

a lady from the family of Tivaradeva; for the expression 

refers to a number of ladies (युबतीजन) in the mansions 

of the city of Trivara whom he delighted. Besides 

Madhavavarman is not known to have married any lady 

from the family of Tivaradeva. On the other hand 

he is said to have married a Vakataka princess, whose son 

Vikramendravarman is described in his son’s charter as 

one who adorned both the families of the Vishnukundins 

and Vakatakas. We must, therefore, take the expression 
to refer to Madhavavarman’s victory over Tivaradeva. 

Tivaradeva was a powerful King. He describes himself 

in his charters as प्राप्ततकलकोसलाधिपत्य: one who attained 

suzerainty over the whole Kosala country. A victory 
over such a great king must be a source of pride to 

Madhavavarman. Hence we find it referred to again and 

again in his inseriptions, much in the same way as 

Pulakegin the Second's victory over Harsha, the lord 

paramount of North India, is mentioned in the records of 

his descendants. The idea that a victorious king 


16 Ipur Plates of Madhavavarman, Ep. Ind. XVII p. 234. 

× विष्णुकुण्डिवाकायकवंशद्वयालडक्ृतजन्मनः in the Chikkulla Plates, 
Ep. Ind. Vol. IV p. 193. Also cf. उभयबंशात्मजालङकारभूतः in the 
Ramatirtham plates, Ep. Ind. XII p. 133. 
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captivates the hearts of young ladies of the enemy’s city— 
nay even of the enemy’s family—occurs sometimes in 
Sanskrit and Prakrit literature. It would not, there- 
fore, be wrong to suppose that Madhavavarman I van- 
quished Tivaradeva. In any case, he was his 
contemporary. 

When did this Madhavavarman flourish? His 
Pulomburu plates! record that when he crossed the 
Godavari to conquer the eastern region, he donated the 
village Pulomburu in the Guddavadivishaya to Siva- 
$arman, the son of Damasarman and grandson of Rudra- 
garman of the Gautama gotra and Taittiriya Sakha on 
the occasion of a lunar eclipse which occurred on the full 
moon day of Phalguna. Again the Pulomburu plates?’ 
of the Eastern Chalukya King Jayasimha I, which were 
discovered along with the above plates of Madhava- 
varman, record the grant of the same village to Rudra- 
garman, the son of Sivasarman and grandson of Dama- 
garman, of the Gotama gotra and Taittiriya Sakha. 
From the details given above it is quite clear that Siva- 
garman, the donee of Madhavavarman’s plates, was the 
father of Rudragarman who received the village from 
Jayasimha I. It seems that Rudragarman, who is called 
* pürvàgraharika ’ (former owner of the donated village) 


3 श्रीवत्सो वत्सलत्वान्मुरलजनवधूलोचनेः पीयमाने 
पादद्रन्द्रारविन्दे त्षणमभिरचयत्यज्ञलिं uf भक्तया | 


Rajagekhara’s Viddhasalabhaiijika IV, 8. The King of Murala 
was an opponent of Yuvaràjadeva I. See my article in the Annals 
of the Bhandarkar Institute XI p. 369. Cf. also 


इय णिव्वत्तियसेज्जापरिणयणाण पडिवक्खक्ुमरीण। जायन्ति जस्स पुरतो 
ससज्सञ्रा वभ्महवियारा || v. 1069 Gaudavaho 
(=इति निर्वर्दितशय्यापरिणयनानां प्रतिपच्तकुमारीणाम्‌ | जायन्ते यस्य पुरतः 
ससाथ्वसा मन्मथविकाराः ||) — 
.19 Journal of the Andhra Historical Society VI, p.. 17. 
20 Ep. Ind. XIX p. 264. * 
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lost possession of the village in the troublous times due to 
the invasions of Pulakesin II in the beginning of the 
seventh century A.D. He, therefore, seems to have made 
representations to Jayasimha I some time after peace and 
order had been established in the Kingdom and received 
the Agrahara village again from him. 

If we calculate the interval between the reigns of 
Madhavavarman I and Jayasimha I, we find that a period 
of about sixty years must have elapsed between these two 
rulers. Màdhavavarman's Pulomburu plates are dated in 
the 40th year of his reign.? They were, therefore, issued 
towards the close of his reign. He seems to have ruled 
over an extensive empire, for he performed as many as 
eleven a$vamedhas. Three of his sons are known from 
inscriptions. 1. Devavarman, 2. Maüchannabhattaraka?* 
and 3. Vikramendravarman. As Madhavavarman had 
a long reign of more than forty years, none of his sons 
seems to have succeeded him. In any case we do not 
know of any plates issued by them. Madhavavarman IT, 
the grandson of Madhavavarman I, who calls himself the 
lord of Triküta and Malaya mountains, seems to have held 
possession of the western provinces after the death of 
Madhavavarman I, while another grandson Indravarman 
seems to have succeeded him in the East. His plates are 
dated in the 27th regnal year. He is not likely to have 
reigned much longer for his son Vikramendravarman is 
said to have come to the throne when he was a mere boy. 
a 975). have accepted the view of Mr. D. C. Sarkar (I.H.Q. IX 
fas The name of this prince occurs towards the end of the 
Ipur plates (First Set), Ep. XVII p. 334. None of his 
descendants are known. 


23 It is noteworthy that no royal titles are prefixed to their 
names even in the records of their sons. 


?i परममाहेश्वरस्य महाराजस्य श्रीइन्द्रभट्टारकवम्मंणः प्रियज्येष्ठपुत्रो गरिष्ठः शैशव 
एव सकलगुणालङङतस्य सम्यगध्यारोपितसकलराज्यभारः HART महाराजः 
श्रीमान्‌ विक्रमेन्द्रवम्मा एवमाज्ञापति | 
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Vikramendravarman's plates were issued in his tenth 
regnal year. The reigns of Indravarman and his son thus 
cover a little more than 37 years. As no successor of 
Vikramendravarman is known, he seems to have been 
dethroned by Pulakesáin II, who placed his brother 
Kubjavishnuvardhana in charge of the Eastern province. 
He reigned for about 18 years (615—033 A.D.). As the 
Pulomburu plates of Jayasithha I referred to above are 
dated in the fourth regnal year, we can calculate the 
interval between the two sets of Pulomburu plates as 
follows :— 


Indravarman  ... ... 27 years. 
Vikramendravarman ... 10 years. 
Vishnuvardhana ... 18 years. 
Jayasimha S. aaa OX years. 

60 years. 


As Madhavavarman I, Indravarman and Vikrmendra- 
varman may have continued to reign for some years after 
their respective plates were issued, this figure may have 
to be increased by about ten years, ४.८., a period of about 
seventy years may have elapsed between these two gifts. 
It appears that Sivasarman was a young man, say 25 to 
30 years of age, when he accompanied Madhavavarman in 
his expedition to the east and received his charter on the 
bank of the Godavari while his son Rudragarman was 
an old man of fifty or sixty, when he regained the lost 
Agrahara village from Jayasithha. Now Jayasirmha 
issued his plates in circa 637 A.D.  Deducting 70 years 
from this we get c. 567 A.D. as the approximate date of 
Madhavavarman’s plates. We find that there was a 
lunar eclipse in the month of Phalguna in 565 A.D. This 
may, therefore, be accepted as the date of Madhava- 


* Agreeing with Mr. Somasekhara Sharma I read the 
numerical symbol in Jayasinha's Pulomburu plates as 5. : 
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varman's plates. As these plates were issued in his 40th 
regnal year, we may accept 525-568 as the probable 
duration of Madhavavarman's reign. We have fixed 
above 530 to 550 A.D. as the date for Tivaradeva on the 
evidence of the Sirpur inscription, which we thus find 
corroborated by the date of Madhavavarman, who, as 
described in his charters was a contemporary of 
Tivaradeva. 

We must next proceed to consider the arguments 
advanced by some scholars to corroborate Kielhorn’s date 
for Tivara. (1) Rai Bahadur Dr. Hiralal places the 
Sirpur Laxman Temple inscription of Tivaradeva’s 
brothers grandson Mahasivagupta Balarjuna in the 
eighth or ninth century A.D. But the characters of the 
inscription are decidedly earlier. R. B. Hiralal himself 
has drawn attention to what he calls the antiquated forms 
of the letters इ, ण, स, ध, थ, भ, ज. The forms of सम, र, ल; 
ट, द्‌. and ह show that it must be placed earlier than the 
8th century. They closely resemble the letters in the 
Ganjam plates of the time of Sasanka (dated 619-620 
A.D.) It would not therefore be wrong to refer it to the 
first half of the 7th century A.D. 

(2) The Sanjan plates of Amoghavarsha I (Saka 
Sarhvat 793) mention that Govinda III first encountered 
and defeated Nagabhata and Chandragupta when he 








25 Agreeing with Mr. D. C. Sarkar I have identified Madhava- 
varman of Pulomburu plates with Madhavavarman I mentioned 
in the Chikkulla and Ipur plates (First set) on the ground of 
similarity of description. Dubreuil who distinguishes 
between them places Madhavavarman about 450 A.D. The 
tradition in the Sthalamahatmya of Sri Parvata on which he 
relies is worthless for historical purposes (Ancient History of the 
Deccan p. 73). Prabhavatiguptà was not known as Chandravati 
and was moreover a devotee of Vishnu and not of Siva. See her 
Riddhapur plates. If Madhavavarman I owed his throne to a 
Vakitaka prince, it must be to Harishena (C. 500—530) who 
conquered the Andhra country. The Vakataka princess whom he 
married was probably Harishena’s own daughter, 


20 Ep. Ind. XI p. 184. 


w 
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started for digvijaya in the North.* Dr. D. R. 
Bhandarkar who has edited these plates has identified 
Nagabhata with the well-known prince of that name in 
the Gurjara Pratihara dynasty, and Chandragupta with 
the brother of Tivaradeva. As the certain dates of 
Govinda III vary from 794 to 814 A.D. he places Tivara 
the elder brother of Chandragupta in the eighth century 
A.D. Prof. R. D. Banerjee also has supported this view. 

The identification proposed above is, however, open 
to serious objections. Chandragupta is not mentioned in 
the Sanjan plates as King of Kosala. As he was defeated 
along with Nagabhata of Gujerat he was probably a king 
of Central India. Besides, the same plates mention later 
on that Govinda III, after his victories in the North, 
returned to the Narmada and following its bank, acquired 
among others the country of Kosala, which he made his 
servants enjoy.’ If Chandragupta whom he had already 
defeated had been a king of Kosala, it would have been 
redundant to mention that country again in the descrip- a 
tion of his later conquests. 

(3) Many records of Sailodbhava kings mention a 
king named Trivara, with whom Madhava, a Sailodbhava 
prince allied himself to oust his elder relative Dharmaraja 
alias Manabhita from the throne. Both of them were 





श्र त नागभटचन्द्रगुसतरपयोयशोय रणेष्वद्दायेमपहायंधैयंविकलानथोन्मूलयन्‌ यशो- 
ज॑नपरो aa. स्वभुवि शालिसस्यानिव पुनः पुनरतिष्ठिपत्स्वपद एवं चान्यानपि ॥ 
Ep. Ind. Vol. XVIII, pp. 233 f. 
* ततः प्रतिनिवृत्य तत्प्रकृतिश्रत्यकर्मेत्ययं प्रतापमिव नर्मदातटमनुप्रयातः पुनः | 
सकोशलकलिङ्गवेंगिडहलोड्रकान्‌ मालवान्‌ विलभ्य निजसेवकैः स्वयमबूभुजद्विक्रमः || 
“29 राज्यं लब्ध्वैव दर्पादविगणिततया माधवो ज्येप्ठरभावान्‌ 
देशादस्मादपास्तुं कृतविषममतिर्विग्रहे फासिकायाम्‌ | 
युद्धे aay मग्नो हृपतिवरमसौ संभ्रितत्रीवराख्यं 
पश्चात्तेनापि सार्धे पुनरपि विजितो बिन्ध्यपादेषु जीणंः ۱ 
Kondedda, Nirvina and Puri plates of Dharmaraja 





| 
| 





V. V. Mirasur] DATE OF TIVARADEVA 233 


defeated by Dharmaraja. Madhava was, thereafter, 
obliged to spend his last days at the foot of the Vindhya 
mountain, probably in the Kingdom of his ally Trivara. 
R. D. Banerjee, Chakravarti and others have identified 
this Trivara with King Tivaradeva of Chhattisgarh. 
The dates of Sailodbhava Kings are not yet settled. 
Their records are generally dated in regnal years. The 
only exception so far known for certain, is the Ganjam 
plates of Madhavaraja II, which were issued when the 
year 300 of the Gupta era (i.e., 619-20) was current. 
R. D. Banerjee’s proposed identification of Madhavaraja 
II of the Ganjam plates (619-20 A.D.) with Sainya- 
bhita II alias Madhavavarman of Buguda plates is 
plausible.  Dharmaràja alias Manabhita, the grandson 
of Madhavavarman, who issued the Kondedda and Puri 
plates must therefore be referred to circa 650—675 A.D. 


30 Mr. Rajaguru reads Sathvat 512 as the date of the Puri 
copper plates of Dharmaràja and refers it to the Saka Samvat 
(J.B.O.R.S. June, 1930). This reading has been questioned by 
R. D. Banerjee (Hist. of Orissa, I p. 134). The first symbol 
appears to denote 300. In that case this date also would have to 
be referred to the Gupta era. 


31 See the following genealogies :— 


Ganjam Plates Kondedda, Nirvina and Puri 
(619-620 A.D.) Plates 
माधवराज I पुलिं दसेन 
son 85 (in his family) 8 


son माधवराज II (619-620 A. D.) son सैन्यभौत I 
(in his family) अयशोभीत I 
son 8۶۷5 II alias माधववमंन्‌ 
son अयशोभीत 11 alias मध्यमराज 


son धर्मराज alias मानभीत (defeated माधव and त्रीवर) 
F. 12 
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The Characters of his plates support this conclusion, for 
they closely resemble the Aphsad stone inscription of 
Adityasena which is assigned to the last quarter of the 
seventh century. As seen above Dharmaraja was a 
contemporary of  Tivaradeva of Chhattisgarh. So 
Tivaradeva also must be placed in the latter half of the 
seventh century. 

This undoubtedly conflicts with the date 585—555 
A.D. proposed above for Tivaradeva on the evidence of 
paleography and historical references, for there is a 
difference of more than 125 years which cannot be satis- 
factorily accounted for. This later Tivara may have 
been a remote descendant of the earlier Tivara who was a 
contemporary of Vishnukundin Madhavavarman. We 
know of several instances of such repetition of names in 
the dynasy of Somavarnsi Kings of Kosala and Orissa, 
to which Tivaradeva belonged. 

The date of Tivaradeva has also a bearing on those 
of Kings of Sarabhapura, but it would be better to discuss 
their relation in a separate article. 


The difficulty presented by the palaeography of Buguda plates 
to which R. D. Banerjee has referred (History of Orissa I, p. 180) 
is not insurmountable. While „editing the Buguda plates 
Kielhorn had drawn ‘attention to the fact that the plates, on which 
the inscription is written, originally bore another inscription, the 
letters of which :probably were beaten in to make room for the new 
inscription. If so, the new inscription may have been engraved 
on the plates later on, when the original plates were lost or 
destroyed, 





DEOGARH IN MEDI/EVAL TIMES 


(In the light of a poem by Amir Khusrau) 
Dr. M. WAHID MIRZA, M.A., PH.D., 


Reader in Arabic, Lucknow University. 


Very few cities in medieval Indian history attract 
our attention so forcibly and so consistently as does the 
fortress-city of Deogarh, or Deogir' as the Mohammadan 
historians are fond of calling it. There was, of course, 
the capital of northern India, Delhi, with its kaliedos- 
copic career under successive dynasties and under various 
names, a city that conjured up before the hungry eyes of 
the trans-border hordes visions of palaces and gardens, 
of treasures untold, and of mighty kings reclining on 
gorgeous thrones each one of which cost the tribute of an 
empire. There was, too, the ancient city of Kannauj, 
the seat of ancient Hindu civilisation and grandeur and 
the home of the blue-blooded Brahmins, and several other 
important cities and towns that have figured more or less 
prominently in the history of that period. 

Yet Deogarh has, to my mind, more of romance and 
interest about it than most of those cities. The very fact 
of its being situated so far away from the northern, 
political centres and yet attracting successive waves of 
invasion would show the peculiar charm it exercised on 
the minds of kings and princes, and it was this charm 
that in the later part of the so-called Pathan period 
tempted the able, though eccentric, monarch, Mohammad 
Tughlaq, to select it as the seat of his government and to 
try the disastrous experiment of making the whole popula- 


1 See p. 238 infra. 
235 
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tion of the three cities of Delhi? move to it bag and 
PO what was the secret of this peculiar charm? 
Was it the strong and inaccessible site of the city that 
made it a desirable possession for launching raids further 
south, or the rich and precious spoils contained within 
the strong walls of the fortress? Mohammadan historians 
give glowing accounts of the immense wealth that fell 
into the hands of the invaders. Thus ‘Alauddin in his 
first raid on the city is said to have brought back with 
him six hundred ‘ mans” of gold, seven ‘mans’ of 
pearls, two ‘ mans’ of diamonds, emeralds and rubies, 
a thousand ‘ mans’ of silver, countless bundles of silk 
and other rich fabrics and numerous elephants and 
horses.‘ This, even after making due allowance for the 
probable exaggeration on the part of historians fired with 
a zeal to glorify the exploits of the heroes of Islam, is 
sufficient to give an idea of the extreme affluence of the 
Deccan cities and of Deogarh particularly. One could, 
therefore, reasonably surmise that lust of plunder was 
the main attraction that drew the Mohammadan soldiers 
to Deogarh. 

But was that all? Did the Mohammadans just want 
to plunder and lay waste the rich country and found no 
more beauty and interest in it than does a dress-maker 
in the brilliant plumage of a bird of paradise or in the 
luxuriant coat of a silver-fox? Did they not, on the 
other hand, feel a genuine admiration for Deogarh and 
wanted to possess and guard it with the sympathetic and 
loving concern of a father rather than with the gluttonous 





3 Siri, Jahinpanah and Dihh. 8 Tb TD ہیں‎ 
üon of the city (Defremery III, p. 146). n Dattüta's descrip 


: re Not ‘maunds’; a ‘ man? (Persian weight) was equal to 


t Firishta: Lucknow (I. 96). Barni (p. 222 seq.) 1864. 
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greed of a cannibal? When Qutbuddin Mubarak Shah 
named the city after his own name as Qutbàbad,* surely 
he was not fathering a place that had already been drain- 
ed of all its wealth and despoiled of all its resources. 
When again Mohammad Tughlaq, giving the city the 
happy title of Daulatabad (the Abode of Prosperity), 
adopted it as his capital, he could not have been moved 
to take that step by mere greed of plunder. 

I think, it was more the charm of the fine culture 
and the high grade of economic and' social development of 
Deogarh that captivated the hearts of the Mohammadans, 
and fortunately we have, in the writings of the famous 
poet, Amir Khusrau, ample proof of the great admiration 
and genuine respect that the Mohammadans felt for the 
city. That poet in his voluminous compositions has 
given us very important and first-hand information about 
the political condition of India in his times, and that 
information has been proved to be strikingly accurate. 
Of Deogarh he speaks more than once and as we have 
reasons to believe that he visited the place himself, his 
narrative becomes all the more interesting, and it is the 
purpose especially of this paper to quote some of those 
interesting facts about Deogarh that one does not find in 
other contemporary historians but which serve to shed 

5 No historian, strangely enough, has noticed this name. 
But Khusrau says clearly in his poem in praise of Deogarh written 
after the reign of Mubarak Shah (Nihdyat-ul-Kamal, Brit. 
Museum Ms. No. 25,807, fol. 459 b. seq.) ےج‎ 

ONG ०५८०७८ 2b مبارك شہری‎ e?) 
ols} قطب‎ ye قطب‎ 5 wil نام‎ xS 
See also Thomas’ Chronicle of the Pathan Kings, pp, 179-180, 


where a gold coin of Mubarak Shah's reign is described; the coin 
struck in 718 H. bears the following legend تعاب آباد‎ Sli iI 152 صرب‎ 
(This coin was struck in the fortress of Qutbabad). Thomas 
supposes Qutbibid to be a part of Delhi, but it is clear that the 
coin was struck at Deogarh which was a place of mintage in the 
time of Qutbuddin's predecessors as well as his successors. 
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more light on the old civilisation of the Deccan than does 
anything else. 

When in 722 H. Ullugh Khan, later Mohammad 
Tughlaq, led an expedition to the south with the object of 
punishing Rudradeva? of Warrangal who had shown 
signs of refractoriness, he selected Deogarh as the centre 
of his operations. Khusrau seems to have accompanied 
that prince, and Deogarh appears to have captured the 
poet’s fancy. In a panegyric addressed to the prince on 
that occasion he describes its charms at great length, and 
it will not be out of place to give here translations of 
some of the passages. 

* Wonderful and auspicious city," he says, °“ the 
queen of the blessed realm which received the name of 
Qutbabad from the ‘ Pivot of the world. When infidelity 
prevailed here, people were tormented by demons and 
that is why the ancient Deo* named it ‘ Deogir.? Now 
that it has become the ‘ egg’ of Islam no bird other than 
the phoenix of happy augur can take its birth in it. It 
would be no flattery to call it ‘ the garden of Eden ° but 
I do not call it that lest it be confused with the paradise 
of Shaddad.' The city was surely destined to become a 
paradise under Islamic rule, for why else has it been so 
carefully adorned? It is, perchance, due to hearing the 
fame of this city that Cairo has dipped her robe in indigo 


6 Called ‘ Luddardeo’ by Khusrau and other Mohammadan 
historians. 


7 Qutb-i-‘Alam, i.e., Qutbuddin Mubarak Shah, see supra. 
8 * Div-i-kuhan,’ probably Mahadeo is meant. 


9 A curious interpretation of the name. Deo or Div in 
Persian is a demon and gir is from Persian ‘ giriftan,’ to seize. 


10 Mythical king of South Arabia alluded to in the Koran 


d supposed to have built the ‘ garden of Eden,’ a presumptuous 
Bot फि he had to suffer drastie punishment. 
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(७07 and Baghdad has split in two!'*... The air here 
is so pleasant that it imparts a pleasure similar to that 
promised to men of virtuous deeds, in the next world. . . 
How shall I describe its fruit? It is the envy of the 
fruit of the whole world. There are the bananas curved 
like the crescent-moon and as pleasant as the day of ‘Id. 
There is again the mango the sweetness of which delights 
every palate and which looks like a golden casket full of 
milk and honey and makes the mouth of the sugar-candy 
water.... There is, then, the wonderful leaf tambil 
(betel) that intoxicates hearts with its pleasant taste . . . 

The city has so many pearls and precious stones that 
the ocean and the mines are now unable to produce any 
more. 

The fineness of its cloth is difficult to describe: the 
skin of the moon removed by Mars would not be so fine. 
One could compare it to a drop of water if that drop, 
contrary to nature, fell from the font of the sun. A 
hundred yards of it can pass through the eye of a 
needle, so fine is its texture, and yet the point of a spear 
can pierce through it only with difficulty. It is so 
liaphanus and light that it seems as if one is wearing no 
dress at all but has merely smeared one's body with pure 
water... .38 

The music is such that each stroke of the musician’s 
plectrum makes Venus cry, in jealous anguish, like her 
own harp. 


11 A pun on the word ‘ nil’ that means indigo and is also 
the Arabic form of the Nile. Dyeing a garment in indigo would 
show mourning. 

12 Alluding to Baghdad being divided into two portions. 

13 This is * divgiri’ or ‘ deogiri,' a very fine cloth of which 
Khusrau speaks at many places. He declares it to be finer than 
even the ‘ katcin,’ a Persian fabric of phenomenal lightness that 
is said to be too delicate to bear even the moonlight. He says in 
one of his mathnavis: & از کتان‎ espo املف‎ a$. (** for deogirz is finer 
than the katan °°). 


oy 
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If I depict its inhabitants on the canvas, the pen of 
‘ the master ' would derive inspiration from my painting 
. . . . In point of beauty they are all divine and of houri 
descent." 

This is how Khusrau praises Deogarh. A more 
lavish enconium he has not deigned to bestow even upon 
Delhi that was given in his times the proud title of 
* Darul-Khilafat ’ (the seat of the Caliphate). Could we 
doubt the genuineness of his admiration and could we 
still say that it was nothing more than mercenary motives 
that took the Mohammadans to Deogarh? I do not 
think so. 





MAHAMAHOPADHYAYA CANDRA 


UMESHA MISHRA, M.A., D.Litt., Kavyatirtha, 
Lecturer in Sanskrit, University of Allahabad. 


It is a fact that even now a vast literature of Indian 
thought is lying in the dark unknown to the literary 
world. Except certain references either by contemporary 
or by later writers we do not know of several works and 
scholars of name and fame. Efforts in the field of research 
lead us to unearth every day some fresh material, frag- 
mentary though it may be, of almost forgotten schools of 
Indian thought. This is not merely true of the several 
schools of philosophy but of all the branches of learning 
some of which are practically lost to us. Of the several 
reasons why, Indian literature suffered so much, a few are 
advanced here with reference to the school of Pürva- 
Mimathsa with an aspect of which the present paper 
deals. 

India essentially being a country of Religion, it is but 
necessary that a system of thought should deal with the 
nature of Dharma in all its bearings. Here in India, 
every school of philosophy aims at Mukti either by getting 
rid of pain, or by the attainment of Tattvajiana. What- 
ever may be the means of it, it is a fact that it can be 
realised through the Law of Karman. Hence, a system 
dealing with Dharma in all its aspects which includes the 
Law of Karman must have pre-eminently occupied the 
attention of the people. Over and above these, we know 
that the Buddhists had severely attacked the performances 
of Vedic rites and rituals and there was every danger of 
losing the influence of Vedic culture for ever. It was 
therefore, necessary that a revival should take place and 
the importance of the Vedic rituals and rites should be 
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preached against Buddhism. This was perhaps the 
reason why Mīmāmsā was once so widely read and several 
scholars with their individual differences wrote on it. 

There were two main schools of Pürva-Mimarmsa, 
namely, the Bhatta school and the Prabhakara school. 
To study Mīmārsā was considered an essential part of 
study even very lately. This must have given fresh 
impetus to every centre of learning. But it appears that 
in Mithila its study reached its zenith. We find that 
during the reign of Rani Vigvasa Devi, wife of Raja 
Padma Sinha, brother of Raja (‘iva Sinha, the patron of 
Vidyàpati Thakkura, there was a gathering of Panditas 
in Mithila in which some fourteen hundred Mimarhsakas 
alone were invited.’ 

Of these two schools of thought, the school of 
Prabhakara Micra became more and more popular.’ It 
attracted the attention of scholars from different parts of 
the country. There was hardly a scholar of Pürva- 
Mimathsa who did not study and write on this school of 
thought. But several of these scholars preserved their 
own individuality and created several subdivisions under 
this school. The reason why this school became so popular 
seems to be that, unlike the Bhatta school, it had more 
scope for independent reasoning. 

But as time went on, things changed. Perhaps due 
to the fresh impetus given to Nyaya, Vaigesika, Vedanta 
and several Vaisnava schools, the school of Pūrva- 

1 Purusapariksà along with Maithili translation, (Darbhanga 


edition), p. 262, Ft. Note. 
2 The following verse current in Southern India also speaks 


of its popularity :— 
गाथा ताथागतानाङ्गलति गमनिका कापिली कापि लीना, 


काणादवाणी टद्रुहिणहरगिरः सौरमन्नारभन्ते |‏ ٭ 
चामा कौमारिलोक्तिजंगति गुरुमतङ्गौरवाद्दूरवान्तं,‏ 

का शङ्का शाङ्करादेश्रजति यतिपतौ वद्धवेदीन्त्रिवेदीम्‌ || ` 
Dr. Jhà's Prabhakara-Mimàürsa, p. 10. 
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Mimüàihsà suffered much in later centuries of the Christian 
Era. The system of Pürva-Mimümsa, in fact, is not a 
philosophical system. It mainly deals with the considera- 
Lion of the practices of Vedic rites and rituals, the regular 
performance of which requires a regular life full of 
patient activities. "There is no freedom of thought and 
activity under this system. Hence, this sort of bondage 
would have been felt very much and consequently it could 
not continue for a long period. The zeal for the study 
and performance of Vedic rites and rituals gradually 
gave way and scholars took pleasure in concentrating their 
attention on the subtleties of Nyaya and Vedanta. 
Again, perhaps it might be due to the fact that people did 
not like to work under the yoke of Authority which Purva- 
Mimathsa preached. They did not like to see reason 
sacrificed. Hence, the change was inevitable. The age 
of Reason prevailed. This should not be taken to mean 
that Authority was disregarded altogether. It occupied 
only a place of secondary importance later on. Due to 
these and several other similar reasons the regular 
practice of the Vedic rites and rituals and consequently 
the study of Pürva-Mimaisa became neglected. 

Under such circumstances, there flourished one of 
the well-known Mimümsakas of the Prabhakara school, 
Mahamahopadhyaya Candra. He was the son of 
Mahopadhyaya Gunarati who was well-known in the 
society of the learned. He belonged to the family of 
Pogali(?) in Mithila. No more about his family history 
is known to us. That he was held in great respect by 


3 गरीयोाभिविंद्वत्परिषदि सदोद्गीतमहिमा 
महोपाध्यायः श्रीमान्‌ गुणरतिरभृद्यस्य जनकः | 
असौ चन्द्र: श्रीमानकृत नयरलाकरमिमं 
निबन्धं पोशालीकुलकमलकेदारमिहिर: I 


—the end of the colophon of the 11th Adhyaya of the Nyaya- 
ratnakara 
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Maithila scholars is clear from the fact that Candecvara 
Thakkura, the great Maithila Nibandhakara, speaks of 
him as Gurumatàcarya.* 

Nothing can be definitely said about the exact time 
of this author. But references of contemporary and later 
writers are not wanting. Thus Murari Micra II* refers 
to his views and refutes them. Varadaraja, son of 
Ranganatha, grandson of Devaraja, great grandson of 
Pranatartihara and pupil of Sudargana,* while comment- 
ing upon the Nayaviveka of Bhavanatha Micra, refers to 
Candra.5 Candecvara Thakkura refers to him in support- 
ing his own statement.’ QCankara Micra, the well-known 
author of the Upasküra, refers to his views in his 
Vadivinoda. And lastly, Jayaràma Bhattacarya also 
refers to his views in his Nyaya-Siddhanta-Mala.'' 

I have already pointed out elsewhere that Murari II 
cannot be later than the 12th century A.D. Varadaraja 
is also an old writer. Candegvara lived in 1324 A.D.'* 
Besides, the Ms. of which a transcript is with me is itself 
dated as 258 La. Sari., which comes to 1377 A.D. These 


4 आपषाढादि चतुर्मासमित्यत्र कात्तिक्यां समापनमित्यादौ शुक्लादिमासपरिग्रहोदा- 
हरणन्तु कात्तिकादितृतीयायामिति नभस्यमासस्य तमिस्तपच्ते त्रयादशीत्यादि | 
HAMA गुरुमताचायंचन्द्रादीनामप्यनुमतः | 

—Krtyaratnakara, p. 82. Bibl. Edition. 
5 Vide Umesha Mishra—Murarestrtiyah panthàh. Proceed- 
ings, Oriental Conference, Lahore, pp. 967 ff. 

6 Tripadinitinayanam, MS. Fol. 22—24. 

7 Catalogus Catalogorum by Th. Aufrecht. 

s P. W. S. Studies, Vol. VI, p. 169. 

9 Supra, p. 3, ft. note 2. 

10 P, 58. 

71 P. W. S. Text, No. 21, Pt. 2, p. 

12 Umesha  Mishra—Candecvara Thakkura and Maithili 
A. U. Studies, Vol. VI, Pt. I 

७ go सं० २५८ कन्हौ ग्रामे महोपाध्यायश्रीरक्ाकरात्मजेन पठता श्रीहरिकरेण 


लिखितमिदं पुस्तकम्‌ | 
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data show that 12th century is the terminus ad quem of 
Candra's date. 

Again, when we study the fragmentary work of his 
available to us, we find that Candra refers to the 
Vivarana, Qrikara, the Viveka, and the Pañcikā. He 
also refers to the Bhasya and Guru. Of these, the 
Vivarana is considered to be another name of the Brhat, 
the work of Prabhakara himself. About Grikara we 
know that his earliest reference is found in the 6 
on the Yajiavalkya Smrti of the 11th century. Hence, 
he must have lived either in the latter half of the 10th . 
century, or in the beginning of the 11th century, if 
Vijnanecvara be placed in the latter half of the 11th 
century. The Viveka is believed to be the same as the 
Nayaviveka of Bhavanàtha Migra, who is considered to 


by Murari Micra II and Candra is altogether a different 
work written before the 11th century, or the date of the 
author of the Viveka, namely, Bhavanatha Micra, will 
have to be pushed back by two centuries at least. These 
facts disprove the view that both the author of the Viveka 
and the father of Qankara Micra, the author of the 
Vaicesika-Upasküra are the same person. Lastly, we 


14 Yide Proceedings of the Third Oriental Con ference, pp. 4TT- 


478. 


15 Vide the Princess of Wales Saraswatibhawan Studies, 
Vol. VI, p. 169. 


246 JHA COMMEMORATION VOLUME [U. Misia 


come to the Pañcikā, also spelt as Pañjikā. It is another 
name of the Rjuvimala, a commentary on the Brhati of 
Prabhakara Micra by CQalikanatha Micra who, most 
probably, belonged to the middle of the 10th century. 
Now considering all these facts, we may say that the 11th 
century is the terminus a quo for the date of Candra. 
We might, therefore, place him at present before 
1100 A.D. 

About his literary activities we know that he was à 
Mimathsaka of the Prabhakara school and held an 
independent view of his own. The only work of his, so 
far known to us, is a commentary on the Jaiminiya Sütras 
in the Adhikarana form. Most likely, Candra wrote a 
complete commentary of which only a portion is found as 
yet. He himself in his commentary on Adhyaya XI 
seems to have made references to his commentary on the 
previous Adhydyas. Murari Micra II refers to his 
(Candra’s) views on the first Adhydya of the J aiminiya 
Sütras. No more proof is available at present. This 
commentary is named as Nyayaratnakara or Nayaratna- 
kara. "This is perhaps the second commentary on a work 
of Piirva-Mimirhsa which is so named, the other being 
the Nyàyaratnükara of Parthasarathi Micra on the 
Clokavartika. There are two more works, so far known, 
named as Nydyaratnakara—a work by Ksemananda 
Diksita on Yoga and the other by Vanamali Micra on 
Madhya School.*® 

In this portion of the commentary Candra refers to 
Qrikara, the Viveka, the Vivarana, Guru, the Bhasya, 
the Bhasyakara, the Paficika and several others as anye, 
apare, kecit etc. These latter references show that after 
Prabhakara and before Candra there were several other 
independent writers on Purva-Mimamsa of whom we 


16 Vide Cat. Catalogorum by Th. Aufrecht, V ol. I, p. 309 and 
Yol. III, p. 66. 
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have no knowledge as yet. It also proves that this 
school of thought was very popular amongst the scholars 
of those days. He also quotes a line from some Smrti.!* 
The commentary is written Adhikarana-wise but is very 
lucid and complete in itself. In almost every case, the 
author refers to the views of others before giving his own. 
He sometimes diflers from the old reading of some of the 
Sütras and also in dividing the Adhikaranas after a 
particular Sütra.!$ 

In this fragmentary work of his we do not get any 
information as to his philosophical views. So that all 
our knowledge regarding this point is from other sources. 
Thus Cankara Migra'? and Jayaràma Nyayapaficanana” 
tell us that Candra holds that there are eleven Padarthas 
(categories), namely, dravya (substance), guna (attri- 
bute), karman (action), sāmānya (generality), sankhya 
(number), samavdya (inherence), sadreya (resemblance), 
cakti (capacity) in common with others of the Prabhakara 
school, while krama (succession), upakāra (auxiliary) and 
samsküra (impression) as his own addition to the 
above mentioned eight categories. 








४ ग्रन्त्योपान्त्यो त्रिभौ ज्ञेयौ फाल्गुनश्च त्रिमो मतः | 
शेषा मासास्त्रिभा ज्ञेयाः कात्तिकादिव्यवस्थयेति स्मृतेः 
—Nydyaratnakara on II. 2. 52, MS. Fol. 55. 
15 Vide Jaiminiya Sütras, IT. I. 38, 68. 
19 l'adivinoda, p. 53. 
20 Nydyasiddhantamala, P. W. S. text No. 21, Pt. 2, p. 





AN IRANIAN PRINCE OF THE PARTHIAN 
DYNASTY AS THE FIRST PROMUL- 
GATOR OF BUDDHISM IN 
CHINA 


Late Shams-ul-Ulema Dr. SIR JIVANJI 
JAMSHEDJI MODI. 


Dr. Leo Wieger has recently published an excellent 
History of the Religious Beliefs of China in French and 
Mr. E. C. Werner has given us a good 
translation of it." He has written it in 
the form of Lessons at the request of the Catholic 
Institute of Paris. The History is divided in four 
periods of which the third period treats of ** Buddhism 
and Taoism," from the year 65 to the year 1000 A.C. 
During this period, in the second century after Christ, 
it was a Parthian prince, An-shihkao, who is said to 
have produced, for the first time, translations into 
Chinese of some Buddhist texts, and thus, to have been 
the first promulgator of Buddhism. The object of this 
paper is to determine who this Persian prince was and to 
give an account of what may have led him to Buddhism. 

China was known to the Early Persians even of the 
Avesta times. The relations between the two countries 

of those times may be taken as pre- 
SEDE CREE चिता historical. The first historical relations 
Persia. are said to have begun in 140 B.C. when - 
* under the Han dynasty missions were 


Introduction. 





1 “ A History of the Religious Beliefs and Philosophical 
Opinions in China from the beginning to the present time " by 
Dr. Leo Wieger, S. J. (1917). Translated by Edward Chalmers 
Werner (1927). ; 

2 Vide my paper “‘ References to China in the Ancient Books 
of the Parsees, read at the International Congress held at Hanoi 
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despatched in every direction, and more than one of these 
penetrated as far as Parthia, which is termed An-Sih— 
the Chinese form of Arsaces as Kingsmill first pointed 
out. The Chinese description of Parthia is to the effect 
that rice, wheat, and the vine were cultivated, that the 
cities were walled and that it was a very great country.” 
Reference, moreover, is made to the use of silver coins 
bearing the effigy of the reigning monarch. 

As said by Rev. Wigram, “ The Chinese knew the 
Parthians, as men who coined silver money with the head 
of their King Al-Sak (Arsaces) upon it. They had 
mastered the art of writing, and so were not without some 
tincture of the civilization that is lawfully only the 
heritage of the Celestial Kingdom."* Again '' The 
Parthians were received as allies by the Chinese Emperor 
in the East.” 

Buddha, according to Dr. Rhys Davids, lived in the 
5th Century B.C. and died, at the age of about 80 in 400 

B.C. or a few years later. The first 
ار ما یں‎ frs pioneers of Buddhism in China were two 
Buddhism in Chim. monks. Emperor Ming of the second 

Han dynasty, having heard of the spread 
of Buddhism at Khotan and in its neighbourhood at the 
doors of China, wished to know something more of the 
religion and sent for some monks to explain the religion. 
Two went to China and were welcomed by the King who 





(French China) in December 1902. Vide “ Compte Rendus, Ana- 
lytique des Séances, Premier Congrès International des Etudes 
-D'Extreme-Orient Hanoi (1902), pp. 76-77. Vide my “ Asiatic 
Papers," Part I, pp. 241 et seq. 

3 Lieut. Col. P. M. Sykes's History of Persia (1915), Vol. I, 
p. 265. 

4 <“ The Assyrians and their Neighbours ?? by Revd. Wigram, 
pp. 17-18. 

5 [bid., p. 1T. प 

6 Encyclopaedia Britannica, 9th Edition, Vol. IV. 
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caused to be built for them, in 67 A.C., ‘‘ at the capital 
Lo-yang (now Honan Fu) the convent of the White 
Horse." Both the Indian monks were of the Brahman 
caste. Both these monks died in China,—one Moteng or 
Matang at the end of 67 A.C., and the other Fa-lai (the 
Indian name, perhaps may be Dharma-aranya) about 70 
A.C. “ There remains to us, from these two men, a 
single pamphlet, and four titles of lost works. They did 
not translate Indian treatises in their entirety, but set 
forth briefly the fundamental doctrines of Buddhism. 
And that, for obvious reasons. First, that was all that 
the emperor desired. He had caused them to come, not 
in order to make a thorough study of Buddhism, but to 
learn approximately what it was about. It is clear also 
that they were unable to acquire a very extensive knowl- 
edge of the Chinese language, during the short time they 
lived in China.” They, therefore, contented themselves 
by making a few summaries of (a) the account of the life 
of Buddha, (b) of the principles of Buddhism, (c) of a 
discourse of Buddha and (d) of the rules of ascetic life. 
These monks did no propaganda work. All the above 
summaries are said to have been lost. Only “ a short 
exposition of Buddhist principles called “the Sutra in 
42 articles ° has remained." 
Then, for more than 70 years, no body went to China. 
Then “‘ finally, in 148 (A.C.), there arrived at the Chinese 
Court a man, whose personality and work 
pan می‎ Au are of great interest.” This man was a 
ro eee of Parthian prince, “ an authentic Arsacide, 
who yielded the throne to his uncle, the 
younger brother of his father, became a Buddhist monk, 


7 Dr. Wieger's History, op. cit., p. 343. 
s Jbid., p. 343. 
9 Ibid., p. 851. 
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for a long time led a wandering life, arrived at Lo-yang 
in 148, settled there and died there in 170. Some beings 
to whom he had done injury, pursued him, he said; and 
he predicted that he would die a violent death. In fact, 
one day, when he was interposing to stop a fight, a 
projectile thrown by chance struck his head, and killed 
him. He bore in China the name An-shihkao."'? “An” 
in the name is a contraction of Arsace. The name means 
** he who had been great in the world." 

Revd. Dr. Wieger says that this Parthian Prince 

An-shihkao was Parthamasiris or Psarmatossorim, the 

son of the Parthian King Pacorus II. 
SURE e He had not come to the throne of his 
prince An-shihkao? father, but had become the king of 

Armenia. He had, under certain circum- 
stances, to give up the throne of Armenia. This young 
prince, having met with misfortunes, seems to have 
renounced the world and become a monk. He came to 
India and thence went to China. The story of his life, 
as briefly described by Dr. Wieger, runs thus :— 

* Pacorus II ascended the royal throne of the 
Parthians in A.D. 90. In 97, he had as successor, not 
his son, but his younger brother, whose name has been 
variously written by the authors, Osroes, Osdroes, 
Cosdroes, Chosroes (not to be confused with the Sassanide 
king of that name), and finally Corroes. This Corroes 
had as successor, in 134, his son Vologes II. Pacorus II 
had been the friend and ally of Decebalus, the famous 
king of the Dacians. He had an only son, Theodosius 
Minor says expressly The name of this son was 
Parthamasiris according to Pausanias, Xiphilinus, 
Theodosius Minor, Capitolinus, S. Rufus; Psarma- 
tossorim, according to Aelius Spartianus. Why did he 


———— 


10 Ibid. 
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not succeed his father? Very probably, because he was 
too young. The times were unsettled. The enterprises 
of Decebalus caused Trajan to march against the Dacians 
in 101-102, and in 105, Corroes having afterwards made 
his nephew Parthamasiris King of Armenia, Trajan who 
considered Armenia as a dependency of Rome, marched 
against the Parthians and defeated them. At an 
interview at which he humiliated him as he pleased, he 
extorted from the young king the cession of Armenia, and 
then pretended that he wished to make him King of the 
Parthians in place of his uncle Corroes, but abandoned 
that project when-he found that the Parthians held him 
in but slight estimation. In 114, near Susa, a Roman 
troop made a prisoner of Corroes’s own daughter, who 
was sent to Rome as a hostage (Dion Cassius in Trajano). 
Trajan having died in 117, his successor Hadrian showed 
himself more tractable. Peace was at length concluded, 
and the daughter of Corroes, a hostage at Rome for 
sixteen years, was sent back to him in 130 (L. Aelius 
Sparthianus in Hadriano) Of Parthamasiris there is no 
further mention. If, as Theodosius Minor expressly 
states, Pacorus II had only one son, one must believe that 
this son Parthamasiris, and An-shihkao, are one and the 
same person. Where and when did he become a Buddhist 
and a monk? Probably after his misfortunes. It is 
credible that he avoided his uncle, to whom Trajan had 
wished to oppose him, and that he did not see his cousin 
who had returned from Rome. The Buddhist historians 
insinuate, without saying it clearly, that he went to 
India, and thence to China. He could have heard 
mention in Central India of the two monks who had 
formerly gone from there to the capital of China, and 
tried the adventure. Intelligent and a worker, he soon 
managed to make himself understood, and set himself to 
translate, with the aid of interpreters, Buddhist texts, 
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for the emperor. The Buddhist catalogues attribute to 
him 176 works, of which 55 still exist." 
The above identification of An-shihkao being the 
same as Parthamasiris is not supported by what we read 
in Lt. Col. Sykes’s History of Persia. 
sane oe کو‎ p Sykes's account of the events in Persia is 
Western Historians. as follows :—Vologes I (Vulkhash of the 
Pahlavi books) had a war with the 
Romans, especially for the throne of Armenia, which 
the Romans claimed. He had appointed his brother 
Tiridates (Tirdad) on the throne of Armenia. The 
Romans under Nero (55—63 A.C.) opposed him. Vologes 
gave way because his hands were weakened by the 
rebellion of his son Vardanes. Three years later, having 
subdued his son, he again put Tiridates on the throne of 
Armenia. In the subsequent war, Tiridates was defeated, 
and peace was made on the term, that Tiridates may be 
put on the throne of Armenia which was known as the 
** cockpit of the Near East,"'? as a tributary of Rome and 
that he was to receive the crown of Armenia at the hands 
of Nero in Rome. Tiridates did not go immediately to 
Rome, by sea-route as desired, having sacerdotal objection. 
But, a little later on, in 66 A.C., he went to Rome by 
land-route with an escort of 3000 horsemen. He was 
received with honour. The cost of his journey to Rome 
and back and the stay there, altogether a period of nine 
months, cost the Roman Empire £6000 a day, i.e., the 
total expenses to the Roman Empire is said to have come 
to about (£6000x30 daysx9 months=) £1620000. 
Vologes died in 77 A.C. and was succeeded by his son 
Pacorus II. Pacorus died in 105 A.C. His reign was 
not a successful one. He was succeeded by Osroes, also 





11 Wieger’s History, op. cit., pp. 351—53. 
13 Sykes's History of Persia, Vol. I, p. 407. 
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spoken of by various authors as Osdroes, or Cosdroes or 
Chosroes or Corroes.? He ruled from 100 to 129. 

Upon the death of his brother Tiridates in 100 A.C., 
Pacorus had placed on the throne of Armenia his son 
Assidares without any recognition by Rome. Emperor 
Trajan resented this. To win over Trajan, Osroes sent 
an Embassy to Rome with rich presents and a message, 
that Asirades, who was put on the throne of Armenia 
without the recognition of Rome, was recalled, and that 
Osroes would put on the throne of Armenia, with the 
recognition of Trajan, Parthamasiris, the only son of 
the late Parthian King Pacorus II. As Trajan '' was 
burning to imitate the career of Alexander the Great, he 
declined the gifts and replied that on reaching Syria, he 
would do what was right."'* 

On reaching Antioch, Trajan had a letter from 
Parthamasiris, who wrote to him as the King of Armenia. 
Trajan gave no reply. So Parthamasiris (also spoken of 
by some writers as Psarmatossorim) wrote another 
submissive letter without calling himself “ King of 
Armenia." Trajan replied to this letter, saying that he 
must receive the crown of Armenia at thé hands of the 
Roman Emperor. When Trajan went to Armenia in the 
spring of 115, the Parthian Prince went to him and 
placed his crown at the feet of Trajan in expectation 
that he would immediately receive it back from the hands 
of Trajan. But no. Trajan not only deprived him of 
the crown, ‘‘ but after his departure even stooped so low 
as to have him pursued and murdered. It is satisfactory 
to know that public opinion in Rome condemned this 
gross act of treachery. 

13 Dr. Wieger’s History of China, op. cit., p. 351. 

11 Sykes's History of Persia, I, p. 411. 

15 Sykes's History of Persia, p. 411. 
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The above Vologes is the Wulkhash of the Pahlavi 
Dinkard. He is referred to in the Pahlavi Bahman 
Yasht.'^ There, a tree is referred to as having seven 
branches, which symbolized seven coming periods. They 
are the following:—(1) The Golden period when 
Zoroaster revealed his religion in the reign of Vishtasp. 
(2) The Silver period of Vohuman (Bahman), the son of 
Spenda-dad, also known as the Kayanian Ardashir. 
(3) The Brazen period of Ardashir Babagan the f ounder 
of the Sasanian dynasty. This includes the period of the 
time of King Shapur and the time of Adarbad 
(Marespand). (4) The Copper period in the time of the 
Askanian King. (5) Tin period of Behramgore. (6) The 
Steel period of the reign of Khosru Kobad (Noshirwan the 
Just). (7) Iron period ending with the millenium of 
Zoroaster. 

The question is, why is the time of Vologes I 
(Vulkhash) taken by the predictionary writing of the 

Pahlavi Bahman Yasht as a critical time 
in the religious history of Iran? I think, 
wales سی‎ hal that that was owing to the inroads of 
to as Critical i» Buddhism in Iran. It was, as the result 
Parsee books 8... ८ 1 s . 
possibly n account of this inroad, that the Iranian prince 
Buddhism. of his family turned a Buddhist and went 
even to China as a propagandist. The 
following table shows the relationship of 
Parthamasiris (the An-shihkao of the Chinese writers) 
to the other members of his family. The name, as we 
find it in Western writers, is not in its real Iranian form. 
It is a corruption. The proper Iranian name seemed to 


begin with Pahlava. 


س 


16 Chap. II, 19. S.B.E., Vol. V, p. 201. 
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Vologes I (The Vulkhash of the Pahlavi writers, brother of 
Tiridates II—Pahlavi Tirdad —77 A. 0.) 





Pacorus II A brother named Chosroes or 
(died about Corroes or Osroes or Osdroes 
105 A. C.) or Cosdroes 
| Sil ند‎ 
Osroes Aseidares — Parthamasiris or Vologes II A daughter 
(reigned Psarmatossorim 


from— 
106-29 A. C.) 


The above referred to visit of Tiridates to Rome was 
‘as a sop to Roman amour propre, the prince in question 
was allowed to pay a visit to Rome and receive a crown 
there:—the sort of sham triumph that might appeal to 
Nero."'* 
The reference in the Chinese books to the figure of 
the Persian King on the Coins is significant, because the 
Parthians are said to have had an instinct 
ruis سس شا‎ CaS] U WELE LOL king-worship or extreme 
on the Coin. reverence to the King. Rev. Wigram in 
his history of the Assyrians says The 
instincts of the (Parthian) race seem to have been for 
king-worship, the head of the Arsacid house being regard- 
ed as personally semi-divine."5 When the Parthians 
came into closer contact with the Magi, the latter led 
them to keep this view of king-worship within proper 
limits. 
From this brief survey, we see that it was a Persian 
prince, who first promulgated Buddhism in China. His 
western name was Parthamasiris. His exact Iranian 


17 The Assyrians and their Neighbours by Rev. W. A. 
Wigram, (1929), p. 22 


~~ 18 The Assyrians and their Neighbours by Rev. W. A. 
Wigram (1929), p. 82. 


F. 15 
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name is not known but it seems to be something like 
Pahlavasara. 
The Renaissance in the time of Vologeses (Vulkhash) 
requires to be explained. It seems that by the time of 
his reign Buddhism had arrived at the 
The Iranian gates of Persia and had even entered it 
Te سنا‎ here and there. 'The conversion of the 
وس ما‎ adams: above referred to Parthian prince to 
Buddhism. Buddhism, seems to have been the result 
of this entry. So, to protect the people 
against its entry, the house had to be set in order, and it 
seems, therefore, that Vologeses or Vulkhash made such 
an attempt to set the house in order, and tried to help 
the Renaissance of Zoroastrianism begun by Ardashir 
Babagan. 








GOTAMA ON THE PROBLEM OF VALIDITY 


ANUKUL CHANDRA MUKERJI, M.A... 
Reader in Philosophy, Allahabad University. 


The problem of the ultimate basis of proof which is 
still in the region of unsettled controversy is undoubtedly 
the most basic problem of epistemology. As is well- 
known, it has been the subject of an age-long controversy 
in Indian philosophy as well where it led to the formula- 
tion of a number of warring theories that are roughly 
classified under four heads in the well-known verses 
quoted by Acharya Madhava, in his Sarva-Darsana- 
Sangraha. Of these, the most important logical issues 
are involved in the controversy between the Naiyayika 
theory of paratahpramanya and the Mimathsa doctrine of 
svatahpramanya. Yet, on a closer scrutiny, it may per- 
haps appear that the barrier which has obstinately sepa- 
rated the disputants for centuries is deplorably trans- 
parent, or it has at least lost a good part of its opacity 
during the battle. 

Gotama formulates the problem in the form of a 
dilemma. The validity of a particular cognition is either 
self-established or it stands in need of an external justi- 
fication. In either case it leads to difficulties. If the 
validity of the cognitions is to be established ab extra, we 
are inevitably led to the awkward regressus ad infinitum 
or anavastha. On the other hand, if they are to be accept- 
ed as possessing an intuitive certainty, we are thrown on 
the other horn of the dilemma, and then it would be idle 
to insist on the need of proof even in the case of objects 
of cognition. In other words, the first alternative would 
make the process of logical justification impossible, for, 
that which is advanced in support of the validity of the 
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cognitions must itself show its logical credentials by 
reference to something other than itself and this process 
must continue ad infinitum. The second alternative, on 
the other hand, would make the logical process redun- 
dant, for, if the validity of the cognitions be accepted 
without a logical proof, there is no reason why the process 
of proof should be thought to be indispensable for estab- 
lishing the reality of the objects or prameyas. 

(प्रमाणत: सिद्धेः प्रमाणानां प्रमाणान्तर्रासद्धिप्रसङ्गः तद्विनिवृत्तेव्वां 
प्रमाणसिद्धिवत्‌ प्रमेयसिद्धि:--2. 1. 17-18) 

Gotama's own reply is that the only way out of this 
logical impasse is to recognise clearly that the validity of 
the cognitions js established much in the same way as that 
of the lamp-light. (a, प्रदीप प्रकाशसिद्धिवत्‌ तत्सिद्ध:, 2. 1. 19) 

This reply, for a man unsophisticated by party pre- 
judices and unaffected by the battle-cries of the fighting 
armies, would be very plain. Gotama here seeks to steer 
clear of the two horns of the dilemma. None can deny, 
and Gotama the least, the necessity of logical justification 
at least in certain cases, in so far as he admits the facts 
of erroneous perception and fallacious inferences. On the 
other hand, logic would render but poor service to the 
cause of knowledge and truth if every logical demonstra- 
tion had to remain incomplete despite all that could 
possibly be done by the most careful logician. But these 
difficulties do not exist for one who could see clearly that 
though nothing can be accepted dogmatically without 
sufficient reason, yet in the ultimate analysis knowledge 
cannot be criticised ab extra, much as the lamp-light 
which reveals the things need not itself be revealed by 
something other than itself. Put thus, Gotama’s posi- 
tion comes perilously near the Mimamsa view of svatah- 

pramanya; and in fact this plain interpretation has been 
accepted by a number of ancient thinkers who are referred 
to by Uddyotakara and Vachaspati Misra. 
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(ये तु प्रदीपप्रकाशो यथा न प्रकाशान्तरमपेक्तते, एवं प्रमाणान्तरमनपेक्ष- 
माणान्यपि सन्ति भविष्यन्ति इत्याचार्य्यदेशीया Aead—Tatparyatika 
p- 256, Viz. ed.). 

Gotama’s commentators, however, for reasons best 
known to themselves, have found the plain interpretation 
to be too big to swallow. And in their zeal for the slogan 
of paratah-prümüanya. they have evidently forced Gotama 
to say what perhaps he had never intended to say; and 
the consequence is that the real difficulties of the problem 
as stated by the original philosopher are not infrequently 
flung to the winds. Gotama’s problem is evidently one 
of validity, but it is overshadowed in the commentaries 
by discussions on the problem of the psychological condi- 
tions of knowledge, while the real question is handled in 
a summary fashion that is as unsatisfactory as it is in- 
complete. Thus, Vatsyayana, for instance, thinks that 
what Gotama actually intended to convey by his reply is 
that no knowledge is intuitively certain but stands in need 
of proof by reference to another cognition, much as the 
lamp-light which is the indispensable psychological con- 
dition of perceptual knowledge has itself to be perceived 
by the visual sense-organ. 

(यथा प्रदीपप्रकाशाः प्रत्यच्षाङ्गस्वात्‌ TTT प्रमाणम्‌, स च प्रत्यत्षान्तरेण 
TIT: सन्निकर्षेण Jsd—Bhasya on 2. 1. 19). 

Then arises a host of psychological problems about the 
possibility of the cognition of cognitions and about the 
sufficiency of a bare instance, such as the lamp-light, for 
establishing a conclusion without the necessity of a 
general proposition or vyapti, and soon. And the imme- 
diate purpose of the commentators after Vatsyayana re- 
duces itself to patching up the gaps in the arguments of 
the latter rather than coming to a closer grip with the 
problem of Gotama. But how do they reconcile the theory 
of paratahpramanya with their anti-dogmatic attitude? 
Is it possible to avoid the regressus ad infinitum while 
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sticking to the belief that every thing or object must be 
proved by the four-fold source of knowledge and that no 
knowledge is intuitively certain? The real problem is 
only pushed back when Vatsyayana argues that the 
validity of a given perception is established by another 
perception, and not by another type of cognition or entirely 
without any proof. 

(सेयं प्रत्यक्षादिभिरेव TAIT यथादर्शनमुपलव्धिन प्रमाणान्तरतो 

न च प्रमाणमन्तरेण निःसाधनेति Bhasya on 2. 1. 2. 1. 19) 
For, even if it be granted that a given perception 
is established by another perception and not by a cog- 
nition belonging to a heterogeneous class, that does not 
show how the process of proof can be completed if the 
series is once started. In fact the logical difficulty arising 
out of an infinite series remains intact in either case. 
Probably the weakness of this argument is realised by the 
Naiyayikas themselves, and hence they proceed at this 
point to give a new turn to their contentions. The 
anavastha can be easily terminated, they contend, if we 
remember that though in certain cases the knowledge of 
pramana is necessary in order to arrive at the knowledge 
of the prameya, yet this is not a universal rule; for the 
cases are not rare in. which the knowledge of the prameya 
does not presuppose a knowledge of the pramüna. The 
fatal regressus would be inevitable only if the knowledge 
of the prameya had been always conditioned by a knowl- 
edge of the pramana. 

Now, this line of argument seems to be a sophistical 
side-tracking of the real issue. When the question at 
issue is how the anavasthadosa should be removed from a 
position that insists on the necessity of establishing the 
validity of a given knowledge by another knowledge, it is 
practically no answer to say that in some cases the vali- 
dity of a knowledge is established without a consciousness 
of the validating reason. It must at least be granted that 


s 
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even here there does not exist the validating process but 
as no process can ex hypothesi be true in its own right it 
must hang on another process and that on another, and 
so on ad infinitum. So the anavastha is not aflected by 
the consciousness or the unconsciousness of the pramana. 
It is not easy to understand why even such a careful 
logician as Vachaspati Misra did not hesitate to lean 
upon a such a broken reed. 

It is, however, interesting to note that despite the 
apparent ingenuity with which these arguments are deve- 
loped by the Naiyayikas, they do not stop here but pro- 
ceed to explore new lines of defence. And it is only then 
and not before that they show signs of earnest fighters 
and cease to play fast and loose with their opponents. 
And the result is that they either admit a defeat or adopt 
the ways of ordinary common-sense people, i.e., it is either 
admitted that all knowledge is not to be established 
externally, or they content themselves with the pragmatic 
answer that that knowledge is valid which leads to a 
successful activity. It is rather incomprehensible why 
such an elaborate arrangement of dialectical weapons 
should have been thought to be necessary if such a fate 
had awaited the whole fight. To admit the necessity ‘of 
even a single case of intuitive knowledge is to give the 
doctrine of paratahpramanya a decent burial, yet the 
admission is unequivocally made by no less a logician than 
Vachaspati Misra. On the other hand, the pragmatic 
test of pravrittisamarthya is admittedly not a universal 
test of knowledge. Even if it be granted that the truth- 
value of my perception of water is established when the 
' perceived water quenches my thirst, this pragmatic test 
is hopelessly inadequate to establish, for instance, the 
validity of the inference by which I know the reality of 
the sense-organs; much less does it help us when we are 
concerned with the validity of a scientific theory or a law 
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of thought. It is true that for the practical transactions 
of our daily life, as argued by Vatsyayana, it is enough to 
have a clear consciousness of the things and the imme- 
diately preceding pramana, or, as it is often put, vyava- 
saya and anuvyavasaya; but to think further that what is 
competent to regulate practical life is equally competent 
to remove a theoretical perplexity is to discredit philo- 
sophy in general. In fact the «navastha is a purely theo- 
retical difficulty, and this remains unsolved if it is said that 
न चास्ति व्यवहारान्तरमनवस्थासाधनीयं येन प्रयुक्तोऽनवस्थासुपा ३दीतेति. 

It seems impossible to conceive of a clearer ad- 
mission that the problem is insoluble and that the ana- 
vasthü is ingrained in the doctrine of paratahpramanya. 

Even this brief consideration of some of the outstand- 
ing arguments of Gotama’s commentators should be 
sufficient to make one pause before reading the theory of 
paratahpramanya into the Sutras. To do so would be, 
to say the least, to show scant respect to the dialectical 
insight of Gotama. In default of any very cogent evi- 
dence to the contrary, we contend, therefore, that the 
theory has been wrongly foisted on him by his commen- 
tators. It follows from our contention that the so-called 


Sūtra, viz., क्चिन्निवृत्तिदशनादनिवृत्तिदर्शनाच कवचिदनेकान्त:--2. 1. 20. 


is in reality a link in the argument of Vatsyayana and 
not an aphorism of Gotama, and here Visvanatha is 
right over against Vachaspati who ascribes it to Gotama 
in his Nyàyasüchinibandha. For, it is evidently incon- 
sistent with the preceding Sütras when the latter are 
interpreted plainly and directly. 


| 
| 
| 








YAJNAVALKYA AND THE PHILOSOPHY OF 
FICTIONS 


R. D. RANADE, M.A., 
Professor of Philosophy, University of Allahabad. 


1. It is fortunate that the present writer should 
have found a topie, namely one dealing with the philo- 
sophy of Yajnavalkya, as a topic pectu- 
members of Harly fitted to go in the commemoration 
volume in honour of Dr. Ganganatha Jha. 
The life and work of Dr. Ganganatha Jha remind us of the 
sage Yajnavalkya at every stage. Like Yajnavalkya, 
Dr. Ganganatha Jha hails from Mithila, and like Yajna- 
valkya, he is an Advaitin. Any one who might have read 
his recent lectures on Advaita philosophy delivered at 
Baroda might find how much justification there is in call- 
ing Dr. Jha a present-day representative of the philo- 

sophy of Yajnavalkya. 
2. It would not be improper here to go into a very 
short résumé of the philosophical teachings of this great 
ancient Maithila Philosopher, the philo- 
ad sopher of the Brihadaranyakopanishad, 
fon ohin Bao Yajniavalkya. For a full account of his 
personality and teachings, the reader may 
be referred to the present writer's '' Constructive Survey 
of Upanishadic Philosophy," pp. 19—21, and 55—59. 
In order, however, to understand the full significance of 
Yajiavalkya’s philosophy of Fictions, which is the topic 
of the present essay and which has been scarcely dealt 
with in that volume, it would just be well to begin by 
noticing a few points of his philosophy to serve as a back- 
ground for the picture of his fictionalistic philosophy. 
We know how Yajnavalkya regards the Atman as both 

205 
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the ontological substratum of all existence, as well as the 
epistemological nucleus of all knowledge.' He is the fons 
et origo of all existence, and is also the source to whom 
all perceptions are to be referred. Another way of stat- 
ing his ontological doctrine is his very characteristic 
theory of Emanations. This involves, that the only 
reality in the world belongs to the Atman, everything else 
being merely derivative, and a fatuity (Arta). From the 
heights of his Advaitic philosophy, as has been pointed 
out in the “ Constructive Survey," Yajnavalkya is led even 
to regard Transmigration as unreal; for as the Soul is 
eternal, from what would it transmigrate, and to what f 
Also we know, how he regards consciousness itself, from 
the purely philosophie point of view, as a fleeting pheno- 
menon.! This however, does not prevent him from re- 
garding the Atman as  véwess von’sews the eternal self- 
spectator," the only reality in a world of phantoms 

3. The passage in which Yajnavalkya’s philosophy 
of Fictions comes out particularly is the celebrated one 
انتا‎ from the second chapter of the Brihada- 
to enunciate a  ranyakopanishad, 4th Brāhmaņa, which 


philosophy of Fic- 
CI “ runs as follows :— 


यत्र हि Bafa भवति तदितर इतरं जिघ्रति, तदितर इतरं पश्यति, 
तदितर TU UR, तदितर इतरमभिवदति, तदितर इतरं मनुते, तदितर 
इतरं जानाति, यत्र वा अस्य स वंमात्मैवा मूत्तत्केन कं जिघेत्तत्केन कं पश्येत्त- 
Gah श्णुयात्तस्केन कमभिवदेत्तत्केन क॑ मन्वीत तत्‌ केन क॑ विजा- 
नीयात्‌ । येनेद a3 विजानाति तं केन विज्ञानीयाह्ठिज्ञातारमरे केन 
विजानीयात्‌ ۱ 
Yajnavalkya is telling his wife Maitreyi that it is only 
where there is an as-it-were duality, that one is able to 


1 Brih. II. 4. 11 

2 Brih. III. 4. 2, and III. 5. 1. 
3 Brih. II. 4. 13 

4 Brih. II. 4. 12. 

5 Brih. IV, 3, 1—6, 
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see another, to hear another, to smell another, to know 
another; but where, to the realiser, the whole world is the 
Atman, by what and what could he perceive, by what and 
what could he think, by what and what could he hear? 
How could he know the Knower who knows all things? 
This passage has got an eschatological context no doubt, 
because Yàjnavalkya is having a conversation with his 
wife Maitreyī in regard to departing consciousness, but 
it could as well be extended to the epistemological sphere. 
Just before this passage, Yàjnavalkya had almost con- 
founded Maitreyi by telling her that after death it seem- 
ed as if consciousness was itself lost. Maitreyi felt per- 
plexed and asked him how this came to pass. Yajna- 
valkya hastily excused himself from answering the ques- 
tion by saying that sufficient unto the day was the wisdom 
thereof," and then, as if by a tangent, gave out his great 
fictionalistic doctrine which is couched in the passage 
above referred to. Yajiavalkya tells us that because all 
perception, audition, thought, imagination, and so forth, 
take place only when there is as-it-were an “ other,” in 
the absence of such an “ other” such acts of perception 
and the rest would be impossible altogether. Hence, 
Yajnavalkya’s philosophy requires that there must be an 
as-it-were, a semblant duality, before any psychological 
act like that of perception or thinking becomes possible. 
But experience shows that this “ other” is of an un- 
enduring and perishable character. Hence, we have to 
conclude that for the epistemological act, the duality pre- 
sented must be only an as-it-were duality, and not a real 
duality at all: it is only as-if there was an '* other,” pitted 
against the “ one.” The object is a non-ent, if taken 
away from the subject; it is only the One that exists. 
This is what we might call the nucleus of Yajnavalkya's 
philosophy of fictions. 


6 Brih. II. 4. 18. 
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4. In regard to the position thus reached there are 
two further points worthy of note. In the first place, the 
Two further Philosophy of fictions is connected with 
cuo ANE the impossibility of making the i&nower 
the object of knowledge. He, who is the 
supreme knower of all things, how is it possible for him 
to be known? This is the first chief strand in Yajna- 
valkya’s epistemological doctrine. Another is the modi- 
fication which Yàjnavalkya later’ introduces in the same 
Upanishad, wherein he relieves his original absolutistic | 
solipsism by granting that when it is said that we do not 
know any other object, in fact, we know it and yet know 
it not. We see and see it not; we hear and hear it not; 
and so forth. Hence, the original philosophy of fictions 
which threw a doubt upon the existence of objective real- 
ity by making it only an appearance has later to be modi- 
fied by the recognition that to objective existence some sort 
of reality may be granted for psychological purposes; this 
is possible because, says Yajnavalkya, the instruments of 
perception, namely the organs of sense, do not cease to 
function. Hence, because, the energies of the senses re- 
main in the act of perception, we must grant that there 
must be some sort of existence for psychological pur- 
poses; but as the only real existence for all ontological 
pürposes could be the Atman, the external reality that we 
are talking about must be of the nature of a mere fiction or 
an appearance. 
5. This is the outcome of understanding the full 
implication of the particle ‘iva’ in the passage of the 
Brihadaranyakopanishad which is the 
Aa व्य aaa interpre: main topic of the present essay. Let us 
ا‎ E dic- see how the passage originally quoted is 
. interpreted by the three great commen- 
tators on the Upanishad, Sankara, Ranga-ramanuja, and 


hss, AER TARS ا‎ Do nie 


7 Brih. IV. 3. 23—30. 
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Madhva. The passage has, as we have pointed out above, 
an eschatological context no doubt, as it comes imme- 
diately after the exclamation of Yajnavalkya to Maitreyi 
that there may be no consciousness after death. But it 
is not necessary to restrict it to the eschatological universe 
of discourse. The question of Atman, according to 
Yajnavalkya, could be discussed not merely from an 
eschatological point of view, but even legitimately from 
an epistemological point of view. Sankara recognises 
this, and tells us that two states of knowledge could be 
conceivably imagined; one the state of Vidya, and the 
other the state of Avidya. In the state of Vidya there 
is absolutely no existent outside the Atman; but in 
the state of Avidya we might suppose that there is a 
°“ heteros” apart from. the perceiving subject. But 
this °“ heteros,” says Sankara, is only of a fictional 
character :— 


यत्र यस्मिन्नविद्याकल्पिते कार्यकरणसंघातोपाधिजनिते विशेषात्मनि 
खिल्यभावे, हि यस्मात्‌ द्वेतमिव परमार्थतोउद्गेंत त्रह्मणि द्वेतमिव भिन्नमिव 
वस्त्वंतरमात्मन उपलच्यते. ..... ..-इतरो घ्राता इतरेण घ्राणेनेतरं घ्रातव्यं 
जिघ्रति तथा । सर्व पूर्ववत्‌ | इयमविद्यावदवस्था। यत्र तु ब्रह्मविद्ययाऽविद्या 
नाशमुपगमिता तत्र आत्मव्यतिरेकेणान्यस्याभावः | यत्र वा अस्य ब्रह्मविदः 
सर्व नामरूपाद्यात्मन्येव प्रविलापितमात्मैव dad, यत्र एवमास्मैवा भूत्त्तत्र 
केन करणेन कं घ्रातव्यं को जिघ्रेत्‌ ? तथा 11 


Hence, Sankara concludes that real ‘knowledge is know- 
ledge where the trinity of the perceived, the perceiver, 
and the perception vanishes :— 


तस्मात्परमार्थात्मैकत्वप्रत्यये क्रियाकारकफलप्रत्ययानुपपत्तिः । ANT 
विरोधाद्‌ त्रह्मविद: क्रियाणां तत्साधनानां चात्यंतमेव निवृत्ति: ।... .. ٠۰ 
केनचित्‌ कर्थं चित्कश्चित्कथंचिन्न जिघरदेवेत्यथेः | 
Ranga-ramanuja agrees with Sankara that the passage 
need not be interpreted merely from an eschatological 
point of view, but he tells us that the particle ‘ iva ’ may 
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be understood as implying the inconceivability of the in- 
dependence of external reality :— 


एवं मुक्तो देहास्मश्रमनिवृत्तिमुक्त्वा स्वनिष्ठता अ्रमनिवृत्ति प्रतिपाद- 
यति । यत्र हि gama भवति तदितर इतरं fafa यत्र यस्यामवस्थायां 
galaa भवति RMIT परमात्मनः प्रथगिव भवति स्वतन्त्र इब भवतीति 
यावत्‌ | स्वातन्त्रस्याप्रामाणिकत्वद्योतनार्थं इवशब्दः | 


He furthermore tells us that it is only when the indivi- 
dual soul receives grace from the Paramatman that he is 
able to know all things, or even the Paramatman him- 
self :— 


येन परमात्मना प्रसन्नेनानुगृहीतः सर्वज्ञो भवति ।..... परमात्मप्रसा- 
A" e 
दमन्तरेण परमात्मा दुःखबोध इत्यथः | 


Madhva, on the other hand, restricts the passage to the 
eschatological sphere, substitutes the concept of positive 
dependence for Ranga-ramanuja’s inconceivability of 
independence, and tells us that it is impossible to know 
God Hari, a personal Being, through whom the indivi- 
dual soul knows all things :— | 
इवशब्दः पारतन्त्र्यार्थ: । .....। यत्र यदि मुक्ती अस्य ज्ञानिनः सर्वं 
करणादिकमात्मेवाभूत्‌ | स्वव्यतिरेकेण किमपि नासीत्‌ | तत्तर्हि केन करणेन 
किं जिघ्रेदित्यादि ध्येयं गन्धादिविषयभोगो न स्यादित्यथः । येनेश्वरेण 
zd सवं जीवो विजानाति d हरिं केन विजानीयात्‌ तञ्ज्ञानं चन 


स्यादित्यर्थः । 


We thus see from a review of the different expositions of 
the Yajnavalkyan dictum how the particle ‘iva’ has been 
interpreted in different senses by the three great commen- 
tators: by Sankara, as implying a theory of semblance; 
by Ranga-ramanuja, as designating the inconceivability 
of the independence of external reality; and by Madhva 
as implying the positive dependence of reality upon a 


personal being. 
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6. A justification for the way in which Sankara has 
tried to interpret the Yajnavalkyan dictum comes from an 
ETE altogether unexpected quarter, the philo- 
a fictionalistic inter- Jogico-philosophical. Vaihinger, an 
pretation from an 2 5 
together new acute German philosopher, pointed out 
ڈنو‎ some years ago that exactly analogical 
expressions were used to designate the fictitious character 
of reality in the four chief European languages. We 
have, for example, the quasi in Latin, comme si in French, 
‘ws‘e in Greek, and als ob in German, from which last, 
Vaihinger christens his philosophy. It is unfortunate 
that Vaihinger did not know the use of the particle: iva ' 
in Sanskrit exactly on the same lines as the above usages. 
It would have been a matter of great interest to Vaihinger 
to note in the passage of Yajnavalkya, which we have 
above quoted, that the particle ° iva’ is used exactly in 
the same sense in which als ob is used in German. As we 
shall see a little later, by reference to certain passages 
from Kant, as well as to Vaihinger's philosophy of fic- 
tions, there is no escape from or no alternative to, inter- 
preting Yàjnavalkya's dictum in a like fictional manner. 
7. In his work “ Die Philosophie des Als Ob,” 
which was first penned in 1876, but which for various 
reasons, could not see the light of day till 
s, Cute some years later, Vaihinger, while illus- 
wee ieee trating his philosophy of fictions, draws 
upon the various works of Kant to show 
how he first received the inspiration for his fictionalism 
from Kant. Kant to Vaihinger was a great luminous 
orb, at which he could light his own philosophical torch. 
By reference to the different works of Kant, Vaihinger 
points out that the only real interpretation of Kant is a 
fietional interpretation. It is neither an idealistie, nor 


8 Vaihinger, The Philosophy of * As If? P. 91. 
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EC erly critical inter. 
a rational, nor an ue EE give c 
pretation, which, accordi 3 ता فا‎ acr ding 
راب یھ اھ نت‎ he fictional point of 
to him, must be explained only from the fic point o 
view. Kant's belief in the dual world of noumena and 
lies us with the basis wherein to seek the 
Phenomena sup P Gl 1 When Kant tell 
roots of the fictionalistic philosophy. 3 CHEN S 
us that we must suppose '“ as if” there is a Teative 
Reason in the world,? when he tells us that the will must 
be regarded ' as if ” free even though we cannot Say 
anything about it from the phenomenal polt of vew 
when he says that each man should behave as if he 
were a member of the kingdom of ends, a kingdom which 
represents the idea of a complete totality of ends com- 
bined in a system,'! when he says that we should regard 
the Moral Law as sacred “ as if " it were a Divine Com- 
mandment,' when, finally, in the Critique of Judgment 
he tells us that we must suppose “as if " there was a 
Perceptive Intelligence for which there would exist no 
contingency for adapting particular laws of nature to the 
understanding,’ we see how Vaihinger wants to Stress 
the purely fictionalistic trend running throughout the 
Critiques of Kant. It was this philosophy, he tells us, 
which was his primary inspiration for fictionalism. We 
may see likewise how Yajnavalkya's philosophy of * iva’ 
exactly corresponds with such a fictionalistic interpreta- 
tion. Though there is no actual “heteros,” we have 
heard Yajnavalkya tell us that we must suppose '* as if ” 
there was one for the different processes of perception; 
E 
? Vaihinger, The Philosophy of ‘As If; p. 280. 


10 Grundlegung zur Metaphysif 1 1 
Vaihinger, The Philosophy of dunk Esp m تا‎ 


11 Watson, Selections from Kant, p. 248. 
12 Vaihinger, The Philosophy of ‘As If; p. 312 
13 Watson, Selections from Kant, p, 339 o: 
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how, in fact, the Atman is to be regarded as the sole 
reality, while all other things are merely “° ficta." 
8. The question arises what is the nature of these 
fictions? Vaihinger has taken great pains to discrimi- 
The Rods ES the nature of these fictions. He tells 
Nlustrations of us that a fiction is a conscious and unreal 
i assumption?! made for practical pur- 
poses. It differs from a hypothesis," inasmuch as a hypo- 
thesis can be verified, but a fiction can never be verified. 
Hence, even though a fiction is a conscious assumption 
like a hypothesis, it is unreal because it cannot be verified, 
while a hypothesis may be real because it is capable of 
verification. All scientific discoveries are made of hypo- 
theses; but fictions do not enable us to make discoveries. 
All the human sciences are replete with illustrations of 
such fictions.. Mathematics, Physics, Logic, Ethics, 
Metaphysics, Religion, in fact, all sciences are infected 
with ficta. All the sciences take certain unreal assump- 
tions for granted, and weave their superstructures there- 
on. The nature of the sciences themselves is as fictitious 
as the assumptions which they make. Vaihinger points 
out how the concept of a point in mathematics and of an 
atom in physics is a fiction: there is nothing in reality to 
correspond either to a point or to an atom. Concepts and 
judgments, individuals and universals, are equally ficti- 
tious. The syllogism of Logic is evidently a fiction. 
Matter and Mind are fictions. The monad, which is so 
much talked about in philosophy, is of a fictitious char- 
acter. The Divine Right of Kings is a fiction. The War 
of All against All, upon which Hobbes dilated, is also 


14 Vaihinger, The Philosophy of ' As If, Autobiographical 
Introduction, p. xlii. 

15 Vaihinger, The Philosophy of ‘As If, Autobiographical 
Introduction, p. xlii. 

16 Robinson, Anthology of Recent Philosophy, p. 588. 

F. 17 
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fictitious. The Absolute, which is regarded as the 
highest notion of philosophy, is of the nature of fiction. 
Value and End are fictions likewise. Infinites and infini- 
tesimals equally share in the nature of fiction. All aver- 
ages, all types, all symbols are fictitious in character. 
All categories, all concepts like Duty and God, are equally ` 
well fictions. Thus, says Vaihinger, all Logics and Epi- 
stemologies, all Metaphysics and Ethics, all Mathematics 
and Physics, in fact all sciences are infected with ficta. 
These are conscious errors made only for ^ practical ” 
purposes. In the latter point he agrees with Pragma- 
tism,' but he differs from Pragmatism in his conception 
of Double Truth,!* about which presently. 

9. It is needless to say that if Yajnavalkya had 
lived in these days, he would have given us the very expres- 
sions which Vaihinger has used as illustrations of the 
philosophy of fiction from the various sciences. Yājña- 
valkya concerned himself only with the subject-object 
relation in the various psychological processes, and told 
us that the subject alone was real, while the object was 

of a fictitious character. There is, how- 
So IEG र्यी ever, one important difierence between the 
Sensationalism and — fictionalism of Vaihinger and the fiction- 

alism of Yajnavalkya. While Vaihin- 
ger's fictionalism is sensationalistic,”° Yajnavalkya’s fic- 
tionalism is Atmanic. When Vaihinger was asked as to 
what remained when all his facts became fictions, and 
when the challenge was thrown at him that all ficta thus 
become facts optimi juris," Vaihinger retorted by saying 
that there were two entities about the reality of which we 





17 Vaihinger, The Philosophy of < As If; Preface to the 
English Edition, p. viii. 

18 Robinson, Anthology of Recent Philosophy, p. 595. 

19 Robinson, Anthology of Recent Philosophy, p. 590. 

20 F. C. S. Schiller, Mind N. S., Vol. XXI, pp. 99-100. 
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might say we were certain, namely, the flux of sensations, 
and the laws of identity and contradiction. Now, every 
psychologist tells us that a bare sensation? is a mere fic- 
tion. What, then, would prevent us from saying, when 
Vaihinger tells us that the “ flux” of “ sensations " is 
the ultimate reality, that he is dealing with a double 
instead of a single fiction? The “ change as well as 
the ‘‘ sensations " are fictions, and hence the flux of sen- 
sations must be a double fiction. This is not so with 
Yajnavalkya’s Atmanie experience, where the eternal 
Knower is the fons et origo of existence, as of all experi- 
ence. Thus, even though Vaihinger posits a double truth 
like Yajüavalkya, there is an important difference between 
the two. Vaihinger’s double truth consists, as he else- 
where inconsistently puts it, of the world of matter and 
the world of consciousness. It is this very conception 
of “ double truth " in Vaihinger which the Pragmatists 
were concerned to refute. "The Pragmatists only say that 
truth is successful error, and error is unsuccessful truth. 
Thus all truths, according to them, are some kind of 
error and all errors some kind of truth. To Vaihinger, 
there is a double reality. On the other hand, to Yajna- 
valkya reality consists of a lower and a higher kind, the 
lower being the world of human experience, and the 
higher the world of Atmanic experience. This double 
truth of human and Atmanic experience, of Avidya and 
Vidya, corresponds closely to the phenomenal and the 
noumenal of Kant. Kant has thus far greater linkage 
with Yàajnavalkya in the matter of this doctrine of double 
truth than Vaihinger can ever have. Vaihinger’s fic- 


21 F. C. S. Schiller, Mind N. S., Vol. XXI, p. 96. 

22 Cf., e.g., James, Text-book of Psychology, p. 18. 

23 Vaihinger, The Philosophy of * As Tf, Autobiographical 
Introduction, p. xliv. 


24 Schiller, Mind N. S., Vol. XXI, p. 103. 
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tionalism is sensationalism gone mad and become incon- 
sistent, while Yajnavalkya’s fictionalism is based upon 
the rock of Atmanic experience. Both are fictionalisms 
no doubt, but the one is a sensationalistic fictionalism, 
while the other is an Atmanic one. There is as little 
similarity and as much difference between the fictionalism 
1 of Vaihinger and the fictionalism of Yajnavalkya as 
E between Dog and God, the same alphabets no doubt, but 
the one an absolute anti-type of the other. 





HENRY LORD AND HIS DISCOVERIE OF THE 
BANIANS 


Dr. H. N. RANDLE, M.A., D.PHIL., 
Librarian, India Office, London. 


The Court Minutes of the East-India Company, 
under date January 7, 1624, record: “ Messrs. Lord, 
Benson, and  Morehouse present their services as 
preachers into the Indies, the Court having particular 
recommendation of Mr. Lord from Dean White,” under 
whom he served as curate, and from Mr. Shute? and 
others; entertained him at £60 per annum; he is to give 
bond not to exercise any private trade,* and appointed to 
preach on Sunday sennight at Great St. Helens’ and to 
take for his text, ‘ Have no fellowship with the works of 
darkness, but rather reprove them '." On January 16 
there is another record: ‘‘ Mr. Lord, lately entertained 
to go a preacher, having given testimony of his sufficiency 
by a sermon preached at St. Helens, to have £20 to buy him 
books, and two months pay by way of imprest." Again 








1 Calendar of State Papers, Colonial, 1622—24, pp. 229—232, 
and 240. 

? Francis White, Dean of Carlisle, afterwards Bishop of 
Carlisle, Norwich, and Ely. The record of Lord's curacy under 
him has not been traced. ([S.] see concluding footnote). 

3 Josias Shute, Rector of St. Mary's Woolnoth, Lombard 
Street, 1611—1643, who acted as Chaplain to the East-India 
Company from 1632. [S.] 

4 For an account of the early cha pum SD as 
preachers into the Indies and the terms of their employment see 


the first chapter of the Rev. Frank Penny’s The Church in Madras 
(8 Vols., London, 1904). 


5 The trial sermons were preached in this Church from 1621, 
when the Company's offices were moved to Crosby Hall which was 
in the Parish of Great St. Helen’s, Bishopsgate. The church 
survived the fire of London; but the present pulpit, which 1s 
figured in Penny’s work, is dated 1633, and is therefore not the 
one from which Lord preached. (Penny, op. cit., p. 2.) 
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on January 28: ‘ Request of Mr. Lord, the preacher, 
to be allowed a boy to attend him the voyage; was told he 
might make choice of sundry boys already shipped, whom 
he shall find appareled to his hand, and when he came in 
the country he may take liking of some Indian boy, as 
others of his profession have done before him, with which 
answer he rested satisfied." Lord's career before he 
presented his services as a preacher into the Indies has not 
been traced, but Factory records make references to him 
after his arrival in India. He sailed in Weddell’s fleet, 
which left the Downs on March 28, 1624.* In a letter of 
November 1625 we read: ‘‘ ‘ Padre’ Lord, Mr. Young, 
and Mr. Woolhouse are to return to England in the 
James.” The James was to return to Engiand in Febru- 
ary, 1626. But a letter of December 53, 1625, states that 
“ Kerridge refused Lord permission to go, saying, ' hee 
would not have it reported that a padre should forsake 
India for such slight matters." Lord had had some 
diflerence with members of the Council, but the President, 
Kerridge, reconciled them, * and so he still stayeth.' How 
' Jong did he stay? In the French translations of Lord's 


6 The writer in the Dictionary of National Biography (Vol. 
xxxiv, p. 134) identifies him with a Henry Lord who figures in 
the records of Oxford University as having been born in Oxford- 
shire in 1563 and having matriculated from Magdalen Hall in 
1580. Magdalen Hall passed through many vicissitudes, in the 
course of which its records were lost, as I am informed by the 
courtesy of the Librarian of Hertford College, its present repre- 
sentative. The identification of this Lord with the author of the 
Discoverie of the Banians is very unconvincing, for the reason 
that he would have been sixty-one in 1624. It is improbable a 
priori that a man of this age would have been sent to India; 
thirty is the average age, on first appointment, of six preachers 
whose birth-dates are calculable, among those mentioned by 
Penny (op. cit., chapter I) as appointed between 1607 and 1621. 
On this point see also the concluding foot-note, infra. 

7 For this and the references to Lord in the Factory letters 
T am indebted to Sir William Foster's English Factories in India, 
volume 1624—1629, pp. 103 and foot-note, and 114. 


8 Paris, 1667. 
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two tracts it is said that he applied himself to getting a 
thorough understanding of the beliefs of the people during 
his eighteen years' residence in Surat. This statement 
has misled a later writer? but is plainly wrong. Lord's 
book was published in 1630, five years after his first 
arrival in Surat. Lord himself, in the second Epistle 
Dedicatorie' prefixed to the Discoverie, says: “I hope 
it hath crost the Aequinoctiall and the Tropicks happily 
to come to your hands, amongst other newes from the for- 
raigne parts of India ", which implies that the manus- 
cript was sent to England before he left India. But he 
must himself have returned to England not long after- 
wards," for the engraved title to his publication describes 
him as ‘ sometimes resident in East India.’ 

In his Introduction Lord says that some of his pre- 
decessors had been ‘‘ scrutinous to bring this religion to 
light " but had been deterred, and that “ the President, 
Mr. Thomas Kerridge, was urgent with me to redeeme 
their omissions." Therefore, says he, “ I... essayed to 
fetch materials for the same out of their manuscripts, 
and by renewed accesse, with the help of Interpreters, 
made by collections out of a booke of theirs called 
the SHASTER, which is to them as their Bible, contain- 
ing the grounds of their Religion in a written word." 


9 Anderson assumes that Lord was transferred from the ships 
io Surat in 1616 (Philip Anderson. The English in Western 
India. London, 1856, pp. 51—3). 

10 “ To the Honourable and Worthy Knight, Sr. Maurice 
Abbot, Governor of the Companie of Merchants trading to the 
East Indies: Christopher Cletherow Alderman of the City of 
London, and Deputie of the said Company, and to all the worthy 
Adventurers, Members of the same Society." Sir Maurice Abbot 
was a brother of George Abbot, Archbishop of Canterbury (1610 


—1633), to whom Lord addressed the first of his two dedicatory 
epistles. 


11 The absence of references to Lord's return to England is 
explained by the loss of the Court Minutes from July 1629 to 
July 1632, and of the Surat Consultations and Letters from 1628 
to 1635. [S.] 
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There is no reason to suppose that Lord had any knowl- 
edge of Indian languages. Like Abraham Roger’ 
twenty years later, he must have depended entirely upon 
Indian informants, who would seem (in Lord's case) to 
have been Nagar Brahmans. Kerridge, he says, ''in- 
terested himselfe in the worke by mediating my acquain- 
tance with the Bramanes: whose eminence of place was 
an attractive to draw on this discovery." In other words 
Kerridge, as President, used his influence to induce these 
Brahmans to ‘ discover’ to Lord the teachings of the 
éüstras. The introduction to the other tract which Lord 
published at the same time indicates a similar method. 
۶ I joyned myselfe with one of their Church men called 
their Daroo, and by the interpretation of a Persee whose 
long imployment in the Companies service had brought 
him to a mediocrity in the English tongue . . . I gained 
the knowledge of what hereafter I shall deliver, as it was 
compiled in a booke writ in the Persian character contain- 
ing their Scripture, and in their owne language called 
their ZUNDAVASTAW." Whatever may be the value 
of the material which Lord collected it seems to have been 
collected by himself, and to owe nothing either to the 
writings included by Samuel Purchas in the collection 
referred to in both of Lord's dedicatory epistles,'* or to an- 


12 The writer in the Dictionary of National gate phy credits 
Lord with some knowledge of Hindustani and Persian. There 
seems to be no evidence that he had any such knowledge. 


13 De open-deure tot het verborgen heydendom (Leyden, 
1651). Roger collected remarkably detailed information from 
his informant, a Brahman named Padmanàbha, including tran- 
slations of Bhartrhari's Niti- and Vairágya-éataka, which appear 
to be the first translations from Sanskrit into a European language. 
His book was translated into German (1663) and French (1670), 
and has been edited by W. Caland (Linschoten-vereeniging, 


Vol. X, 1915). 


14 He proffers his first tract to the Archbishop as an ‘‘ Indite- 
ment against the Banian, whose cause hath formerly had some 
reference to your Grace by the labours of Mr. Purchas, whose 
evidences being nihil praeter auditum .. . I have brought them 
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other contemporary whom he names in his tract on the 
Persees, namely Edward Grimstone. Lord's book has à 
decorated general title, and separate title-pages to each 
of the two tracts which it contains. The general title is: 
* A display of two forraigne sects in the East Indies, 
viz., the sect of the Banians the Ancient Natives of India 
and the sect of the Persees the Ancient Inhabitants of 
Persia together with the Religion and Manners of each 
sect Collected into two Bookes by Henry Lord Sometimes 
resident in East India and Preacher to the Hoble Com- 
pany of Merchants trading thether... London... 
1630." The separate title of the first tract, with which 
alone this paper is concerned, is as follows: ‘A Dis- 
coverie of the sect of the Banians. Containing their 
History, Law, Liturgie, Casts, Customes, and Ceremonies. 
Gathered from their Bramanes, Teachers of that Sect: As 
the particulars were comprized in the Booke of their 
Law, called the Shaster: Together with a display of 
their Manners, both in times past, and at this present... - 
London. . . . 1630.” 

Lord’s book schematises itself into sections corres- 
ponding to the four ages, which he duly names (p. 91, 
Chapter XV): “ the first, Curtain; the second, Dvauper ; 
the third, T'etraioo; the fourth, Kolee.” (It may be noted 
in passing that the inversion in the order of the Treta 
and Dvapara yugas indicates that Lord knew enough to 





— 


to a second examination." He hopes that the tract will be wel- 
come to the Company, instancing the Company's “° forward helps 
and Afordments to Mr. Purchas in the producement of his Volu- 
minous worke called the Posthumus of Hacklewite." Purchas 
his Pilgrimes was published 1624—26. 

15 In chapter II of the Religion of the Persees (p. 9) after a 
passing reference to the ancient kings of Persia he adds: “ The 
Abridgement of which Chronicle I would have gathered from 
them but that I found it to agree punetually . . . with that 
iranslation of Mr. Grimstones called Estates and Empires, etc." 
Grimstone's translation (London, 1615) was from a French work 
Ly d'Avity, published in 1614. 18.1 : 

F. 18 
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feel that Tretà had something to do with the numeral three 
and Dvàpara with two). His first section (Chapter 1— 
VI) purports to be an account of the Krta-yuga; the next, 
of the Dvàpara-yuga (Chapters VII—XIII); the next, 
of the Treta-yuga (Chapter XIV); and the last, of the 
Kali-yuga (Chapter XV, the last). But he connects with 
the second part what purports to be an account of the 
` Shaster, but really embodies his own observations on 
caste and custom in Gujarat (Chapters VIII—X and 
XII—XIII); and a slight history of Gujarat, brought up 
to date, in Chapter XI. There has been, and is to be, à 
destruction of the world at the end of each age: the first 
was by water; the second by wind; the third by earth; and 
the fourth shall be by fire. Whereupon Lord comments: 
* How Pythagorically they stand upon the number of 
foure; the world was formed of foure principles; divided 
into foure points of the Compasse; to endure for foure 
Ages; planted by foure men, matched to foure women; 
restored again by foure; and to be demolished by foure 
several destructions . . . .” The Pythagorical four-ness 
seems to be partly his own invention. He was, besides, 
temperamentally a romantic, and in hìs account of the 
first age gives free rein to his fancy so as to turn the first 
creation into four love-stories. 

In the first creation God, having fashioned the world 
of four elements, made man, and ' seconded him with a 
companion, which was Woman . . . And thefirst mans name 
was Pourous, and the womans name was Parcoutee.' 
Purusa and Prakrti had four sons: ' the lirst was called 
Brammon, the second Cuttery, the third Shuddery, the 
fourth Wyse.’ These are primd facie, the eponymous an- 
cestors of the four varnas; but if Shuddery stands for 
Südra, it seems surprising that Lord should make him the 
representative of the third or merchant class. ‘* And 
because Shuddery was of a nature mild and converseable, 
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it was thought meete that he should be a Merchant . . . as 
a monitour to put him in minde of which course of life, 
he had a paire of Ballances put into his hand, and a bagge 
of weights hung at his girdle, instruments most accom- 
madate to his profession.” He makes Wyse the represen- 
tative of the * Mechanicke or handy-crafts man,’ because 
he was not thinking of the Vaisya-varna at all, but of the 
Vaish or carpenter sub-caste of Gujarat; which figures 
also in the accounts of Arab travellers to western India.!* 
And so Lord connects him with Vis$vakarman: his ' dis- 
position to meditate things for mans convenience gave him 
the name Viskermah, which is as much as the Handsman, 
because he could do anything to be done by the hand.' 
These four went respectively to the East, West, North 
and South, and there, after appropriate adventures, met 
and won the four women appointed for them: Savatree, 
l'oddicastree,* Visagundah and Jejunogundah. Cut- 





16 See the article ** Arab References " contributed by Fazlul- 
lah Luifullah Faridi to the Bombay Gazetteer, Vol. I, Part I, 
(History of Gujarat), p. 530. ‘‘ Khurdadbah (A.D. 1912) des- 
cribes the Hindus as divided into seven classes. Of these the first 
are Thākarias or Thakurs . . . The second are the Barahmas . . . 
the third are the Katariyas or Kshatrias ... the fourth are the 
Sudaria or Shudras, husbandmen by profession; the fifth are the 
Baisura or Vaish, artificers and domestic; the sixth Sandalia or 
Chandala, menials; and the seventh the * Lahüd," whose women 
adorn ihemselves..." Here too ‘ Shuddery ’ takes precedence 
of * Wyse.’ 

17 * Toddicasiree ? is Lord's own contribution to Indian 
nomenclature. But her genesis is plain. Lord's informant was 
at a loss for the name of * the woman appointed for Cuttery,' and 
so he called her tad-dik-stri, the woman of that quarter. Lord 
reproduced the sound with commendable accuracy. In passing it 
may be noted that his informant seems to have had a tendency 
to pronounce the vowels a and à in the Bengal way. (Cf., for 
instance, * Bremaw °). 

18 [ cannot suggest equivalents for Visagundah and Jejuno- 
gundah. There is a Visakanyaka in chapter 61 of the Nagara- 
khanda of the Skanda-purina, where one is tempted to look for 
these legends, if Lord's informant was a Nàgar Brahman: but 
the tale has no connection; and Lord's -gundah would suggest 
-gandha. Yajiia- seems the nearest sound to Jejuno-. [Is Jejuno- 
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tery and ‘ T'oddicastree, for example, ‘as desirous to 
make experiment of each others fortitude upon their meet- 
ing together,’ fought for three days before they joined in 
amity; for ‘in her right hand she bare a  CAuckerey,'? 
which is an instrument of a round forme, and sharp-edged 
in the superficies thereof, so accommodate for offence, 
that by a hole in the middest thereof, being whirled about 
the finger and flung off, in the quicknesse of his motion, 
it is able to deliver or convey death to a farre remote 
enemy.’ Shuddery passed beyond a mountain called 
Stachalla ° and discovered pearls and a diamond-mine 
before he met Visagundah. Wyse passed over seven seas, 
the last of which was called Pashcurbatee (Puskaravati), 
and came to the land called Derpe. ‘ There by the Sea 
side hee built him a faire house . . . a comely habitation, 
with rooms lightsome, and broad taraffes or roofes aloft, 
for pleasure and prospect delightfull . . ^ Jejunogundah, 
the woman appointed for Wyse, came wandering by, and 
was drawn to satisfy her admiration with a nearer view 
of this new edifice. Wyse ' descended to take a fuller 
contemplation of her beauty, whose feature deserved his 
better notice; for she was of body amiably white, and her 
tresses were scattered with poudered Saunders, and 
other odors, the scent of which the blasts of the winde dis- 
persed in such manner that he became partaker of them 
by his approach...” And so the world was populated 
by these four pairs in the first age. But “ length of time 


gundhah to be equated with  Yojanagandha, a name of 
Satyavati, mother of Vyasa? Before she received the 
favour of Paragara she was Matsyagandha or Amisagandha, in 
which may we look for the original of Lord’s Visagundah ?—K.C. ] 

19 Tord did not invent the cakra, and his Toddicastree should 
be found as a cakresvari. There is a Jaina Vidyà-devi so named. 
Lord’s informant may have inserted some Jaina legends in the 
general framework of a Hindu purdna. 


20 Jstácala? 
21 Sandal, candana. 
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... began to confound all goodnesse . . . For Brammon 
grew neglective of his piety; and C'uttery grew cruell and 
full of usurpation; and Shuddery grew deceiptfull in the 
waights and ballances; and Wyse lost his conscience in his 
dealings. And so God grew angry, and '' there came a 
Flood, that covered all nations in the depths." ‘Thus end- 
ed the first creation. 

** Seeing the first Age miscarried by their sinfulnesse 

. . . . the Almighty determined to beginne the second Age 
by three persons of greater perfection and excellency than 
the other, called Bremaw, Vystney, and Ruddery.^ 'The 


Almighty, therefore, descending . . . upon . . . Meropur- 
batee? . . . said, Rise up Bremaw . . . and by a second and 
third command . . . raised up Vystney, and Ruddery . . . 


To the first hee gave the power to make the Creatures . . - 
to the second... the charge to preserve the Creatures... 
But to the third... hee gave power to destroy his Creatures 


... Bremaw ...grew extraordinarily afflicted in his 
body . . . such travaile as happeneth to women in labour 
seazed him... till the burthen... made two ruptures 


. when behold two Twinnes, the one male the other 
female, to wit, Man and Woman . . . The man was by him 
named Manow, and the woman Ceteroupa^ . . . They were 


22 The spelling of Brahma , Visnu, and Rudra is characteris- 
tic. The -aw sound for -à (compare here Soomeraut, etc.) has 
been remarked on above. The -t- between cerebral s and n recurs 
in Kystney (compare the river, Kistna). For Ruddery, compare 
Shuddery and chuckery. Lord's -u stands both for -ŭ and for 
&. 


23 Meru-parvata. 


24 Manu Svayambhuva and Satariipa are so related in, for 
example, the Brahma-purina (chapter II). But this purana 
makes Vira (a son of Satartipa) and Kamya (Lord’s Cammah) the 
parents of Priyavrata and Uttanapada (Lord’s Priauretta and 
Outanapautha). It makes Samrat (Lord's -Soomeraut) another 
son of Kamya. It agrees in making Sünrtà (Lord's Soonerettaw) 
the wife of Uttanapada, as do other purdnas (see H. H. Wilson’s 
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sent to the East, to a mountaine called Munderpurvool? 

.. and Ceteroupa brought forth three sonnes and three 
daughters . . . Priauretta, Outanapautha . . . Soomeraut ; 

. . Cammah . . . Soonerettaw ... Sumboo** . . . They 
were dispersed . . . Priauretta and Cammah to the West, 
to the Mountaine called Segund ; Outanapautha and Soone- 
rettaw to the North, to the Mountaine 1710/16: Soomeraut 
and Sumboo to the Mountaine Supars . . .”** 

Lord then relates how the Almighty provided for the 
establishment of religion in the second age by a book deli- 
vered to Bremaw. This book is the SAaster, which is re- 
presented as consisting of three ‘ tracts,’ dealing with the 
moral law, the ceremonial law, and the four ° tribes.’ 
Lord follows this threefold division of subjects in the 
account of the manners and customs of the ' Banians’ 
which fills the next five chapters (VIII—XIII); but 
it does not seem to correspond with any possible division 
of the literature. Lord's own ‘busie observation’ is 
the source of much of this account. And, as Jainas were 
very much in evidence in Surat, much of what he says is 
an account (apparently the earliest European account) of 


pans sion of the Visnu-purána I. xi, p. 86, foot-note 1). The 
7ismu-puràna. II. i agrees with Lord's account in making Samrat 
a son of Priyavrata and Kamya. 

?5 Mandara-parvata. 

26 87 

27 In the description of Ilavrta, as given in, e.g., the 
Visnu-purdna (II. ii), Meru is in the centre, Mandara on the’ east, 
Gandhamadana on the south, Vipula on the west, and Suparsva 
on the north. Segund (Sagandha?) is perhaps Gandha-madana, 
Bipola and Supars are plainly Vipula and Suparsva. 

28 Perhaps it reflects an enumeration of the Vedas as three 
(omitting the Atharva-veda). Bernier knew of, and names, four 
Beths (Vedas). European ideas of the character of the Vedas 
were altogether vague up to the end of the 18th cent This 
made possible the publication of such a work as the Trench 
Ezour-vedam (* Yajur-veda °) in 1780. Voltaire saw it in manus- 
cript and accepted it as a Veda: although, as Ellis pointed out 
in Asiatic Researches, it is really a criticism of Hinduism in the 


form of a purana. 
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Jainism, and his ° Banian,’ although to some extent a 
composite picture, represents on the whole a Jain merchant. 
Lord is himself aware that the term Dania is not accurate- 
iy used in the title of his work as covering all classes, and 
he indicates the right use of the term towards the end of 
the book (p. 86). , ** Under the name of Banians is com- 
prised . . . Merchants only, or Brokers for the Merchant 
In the latter part of the book he therefore uses 

Banian as synonymous with Shuddery, the merchant.”° 
There is nothing very characteristic in the eight 
commandments which Lord represents as comprised in the 
first tract, except that aAimsa takes precedence, as the first 
commandment, and control of the five senses is emphasis- 
ed as the second. Lord himself singles these out: “ The 
principall part of their Law admitting nothing prodigious 
to opinion we passe over, onely that which commeth into 
exception is that which is laid down in the first and the 
second Commandment.” He discusses these two at 
some length, with particular reference fo the doctrine of 
metempsychosis. Among the ceremonies spoken of by 
him in treating of the second tract are: bathing in rivers 
** whilst the Bramane iterateth the name of the river . . . 
called T'appee, with the name of other rivers in India cele- 
brated for these customary washings, as Gonga and 
Nerboda " : the use of a “‘ certaine Unction in the fore- 
head of red painting, that having certaine graines stucke 
in thé glutinous matter is their testimony that God hath 
marked them out as his people: and the tendering of offer- 
ings and prayers under trees ““ so that the Bramanes under 
such greene Tree erect temples to Pagods... The tree 
peculiarized for this worshippe is called by some... 





20 And so he leaves himself without a generic name. His 
contemporaries tended to call Indians exclusive of ‘ Moors’ by 


the name of Gentiles. But Lord uses this term too in a restricted 
sense, See below, ; 
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Ficus Indica .. . and by Goropius Becanus affirmed to bee 
the tree of life that grew in the Garden of Eden...” In 


connection with the ''second tract " he gives a fairly 
detailed account of the naming of children, marriages, 
and funerals. In connection with what he calls the * In- 
vocation of Saints ' he says: ‘‘ They .. . that would bee 
happy in Marriage, invoke Hurmount; they that are to 
begin the workes of architecture, Gunnez; they that want 
health, Vegenaut; the souldier in his assault. . ., cryes, 
Bimohem; the miserable invoke Syer; and they that are 
in prosperity, give their Orisons to Mycasser.” The 
names appear to stand for Hanuman, Ganesa, Baijnath, 
Bhimasena, and possibly Tévara and Mahegvara. At 
namings ''some of the kindred . . . menaceth the point 
of a writing penne against the forehead of the Child, with 
this short prayer, That God would write good things in 
the front of that Child." In connection with marriage 
there is an account of the nuptial procession—'* the Bride- 
groome is distinguished from the rest by a crowne دہ‎ his 
head, decked with Jewels very rich . .. Dowry there is 
none given, that the drifts of Marriage might not be 
mercenary...” When a man is dying “they injoyne 
him to utter Narraune, which is one of the names of God, 
importing Mercy to Sinners . .. His spirits languishing, 
they stretch out his hand, pouring faire water into 
it...praying to Kistneruppon* the God of the water, to 
present him pure to God...” After describing thé fun- 
eral rites he adds: ‘‘ Since these lawes and injunctions, 
there hath sprung up a Custome amongst them, that the 
women that survive their husbands should offer themselves 
up alive to be sacrificed in the flames with them, which to 
this day is observed in some places and for some persons 





* [We must trace it to the formula Arsnadrpanam (astu).— 


K. C.] 
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of greater worth, though the examples be more rare now 
than in former times, of which custome Propertius thus 
speaketh ": and he proceeds to quote and translate the 
eight lines of Propertius (49—15 B.C.) which speak of 
the custom. 

Four chapters (X—XIII), concluding with the des- 
truction of the world at the end of the second age, should 
be concerned with the third tract of the Shaster, but con- 
tain in fact Lord’s own account of the four castes, as he 
himself admits: “If I shall somewhat digresse from 
their particular injunctions. ..to a more particular 
display of their manners, I shall better discharge the 
parts required in this Tract.” He is not sure whether 
the name of the first caste is derived from Brammon, or 
from Bremaw “ by adjection of this particle (nes). He 
notes that ‘‘ Suidas is of opinion that they are called 
Bramanes of one Brachman that was the first prescriber 
of their rites," while ‘‘ Postellus affirmeth them to bee 
descended from Abraham by Cheturah, who seated 
themselves in India, and that so they were called Abrah- 
manes." Brahmans are of two sorts: the more common 
Brahmanes, of which there are a great number in India; 
and the more special who “ are called by the Banians, 
Verteas, by the Moores, Sevrahs.” “ The common Bra- 
mane hath eighty two Casts or Tribes . . . which were so 
many wise men or Schollers .. . called Augurs or Sooth- 
sayérs of such a place... Thus the prime of them was 
called Visalnagranauger, that is, the Augur of Visal- 
nagra, the 2 Vulnagranauger, that is the Auger of Vul- 
nagra, a towne so called... -Lord is of course 
speaking of the Nagar Brahmans. He drops the 
initial N-, and proceeds to make an equation with 
the Latin word augur. But he correctly gives Visal- 


30 Keturah. Genesis, 25. 1. 
F. 19 
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nagar (Visnagar) and Vadnagar as two chief centres 
or places of origin of Nagar Brahmans. Later 
on he observes that the divisions of the Banians or 
Shudderies (by whom he may mean either Hindu or Jaina 
Vaisyas) correspond in number to those of the Bramanes, 
‘‘ chusing either to be under their discipline that are 
Visalnagranaugers, or Vulnagranaugers, from the pecu- 
liar instruction of which Bramanes they are guided in 
matters belonging to religious worshippe." Lord's ° more 
speciall Bramanes " are, as will be clear from the follow- 
ing citations, Jainas. ** The more speciall Bramane . . . 
is some man of the Cast of Shudderies . . . who for devo- 
tion taketh this condition on him . . . weareth a woollen 
garment of white . . . his heade is always uncovered . . . 
they do not shave but pluck off all the hair save some small 
remainder on the crowne . . . They have a festival called 
Putcheson...*' More strict they seem to be than the 
common Bramanes ... More cautelous they are for the 
preservation of things animate . . . and they keep a hospi- 
tal of lame and maimed flying fowle." They have several 
divisions: '“ One is called the Soncaes, and these go not 
to Church, but perform divine rites at home. Another 
is of the Tuppaes, these go to Church to pray. A third 
is of the Curthurs, and these pray by themselves, without 
society. A fourth is called the Onkeleaus, and these 
endure not images. A fifth called the Pushaleaus, the 
most strict of them all." These are names of gacchas of 
the Jainas: the Tapa-gaccha and the Kharatara- (Khad- 
tar-) gaccha being plainly recognisable, whilst in the 
Onkeleaus we may perhaps see the Lonka-gaccha, which 
** endures not images." 

Passing to the second caste, the Cutteryes, Lord says: 
** That particular of Bremawes booke that concerned this 
Cast or Tribe, contained certaine precepts of government 





31 The Paryusana observed by Jainas. 
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and policie, the knowledge of which being but of common 
import I rather chuse to omit.” Instead, he gives in this 
chapter (XI) some account of the Rajputs of Gujarat and 
adjacent parts. He mentions the names of five Rajput 
clans: Chaurah, Solenkee, Vaggela, Dodepuchaes, and 
Puramars. ‘The ‘ Cutteryes were the ancient kings of 
India, and were called Rajahs. ^" These Rajahs had 
principally foure men about them of eminency . . . the 
Bramanes, who by Southsaying and Augury did show the 
Kinges what time was most meet to begin their designs 

. . the Pardon,” which was a man of policy in the State 
businesse . . . the Moldar or the Kings Chamberlain . . . 
(and) the Generall of the Kings Armies in the field called 
Disnacke.”** ५ Now touching their declining state. 
One Rannedevill* a vertuous woman did at her death 
prophecy the decline of the Banian State, in the time of 
Ravisaldee?* chiefe Rajah, the beginning of which should 
be in his next Successors daies...” Ravisaldees suc- 
cessor, Syderaisaldee," had erected a monument in his 
fathers honour at Sythepolapore. A Brahman, Madew- 
nauger,* told him that one Sultan Alaudin, a Patan, 
King of Delee, should deface the monument and conquer 
Guzzarat. So he sent his Pardon to search out the youth, 

32 Pradhàna. 
33 Desanayaka? 


5: Rani Devi, ' The Queen "? Or Ranik Devi (Forbes Las 
Mala, 1. 1X)? 


35 Rai Visaldeva, said to have founded Visnagar in 1046; or 
else Bisaldeo Chauhan who took Delhi in 1153? But neither 
comes near the time of Alauddin (1298), and there may be some 
confusion. 


36 Siddharajadeva (1094—1143. See Ras Mala, ]. x)? 


37 Perhaps Sidhpur in Baroda State, where there is a Rudra 
Mala built by Mülraj and reconstituted by Siddharaja Jayasimha. 


5 Mahadeva Niagara? Forbes, Ras Mala I. xv, tells a simi- 
ar tale. 
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who wasʻat that time with his father, a wood-gatherer of 
Delhi. They persuaded him to accept a sum of money 
and in return he gave them “ an Escript that albeit the 
heavens had decreed that he should scatter some stones of 
that building yet hee would picke them out of the Corners 
thereof " so as to spare the building. In due course 
Alaudin invaded Guzzarat, but growing weary of the 
long war, and many Rajahs fleeing to inaccessible places, 
he committed the further management of the wars to one 
Futtercon, his Cupbearer. ‘‘ And the said Futtercon did 
further invade Guzzarat, and so did the rest of the 
Mahoometans that succeeded him, to the decline of the 
Banian State." Lord adds that ‘‘ some of the Rajahs 
flying to retyrements impregnable . . . could not be con- 
quered even to this day; but, making outroades, pray on 
the Caffaloes*® passing . . . having many resolute 
Souldiers . . . called Rashpootes,! which implyeth as 
much as the sonnes of Kings: for being of the 
cast of Cutteries it is like they were nobly descended 

." Among those that remained unconquered 
in his time Lord mentions Rajah Surmulgee of 
Raspeeplaw; Rajah Berumshaw of Molere; Rajah 
Ramnagar; Rajah Barmulgee; and “ the great Rannah,* 
who hath fought many set battles with the Moguls forces.” 





39 Kafilas. 


40 The word Rajput was commonly so spelled in Lord’s time. 
But Lord at least knew what it meant. 


11 Rajpipla. Bardic chronicles make Surmalji the second 
successor after Jayasinghji, who was the chief of Rajpipla in the 
time of Akbar. (Bombay Gazetteer, Vol. VI, p. 109). 

42 Bairam Shah of Mulher, which was not reduced until 
1637. 

43 The Rana of Udaipur, Amar Singh I, to whom this state- 
ment would apply, had made peace with Jalna pte in 1614, and 
died in 1620. Wis successor, Karan Singh (1620—28) waged no 
wars. Lord's statement perhaps has no one Rana particularly in 
view. 
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The next chapter (XII) relates to the Shudderies, or 
Banians properly so called," but it contains little which 
has not been already noted. Chapter XIII however gives 
additional information about the Wyses. “ The name 
Wyse implyes as much as one that is servile or instrumen- 
tary . . . these people are at this present most ordinarily 
called by the name of Gentiles. Which Gentiles are of 
two sorts (1) the purer Gentile, such as liveth observant of 


the dyet of the Banians ... (2) the Gentile Visceraun, 
called the impure or uncleane . . . Such are the husband- 


men or inferior sort of people called the Coulees."** 

The remainder of this chapter (XIII) reverts to the 
original plan of the work, after this long digression about 
caste, and tells of the destruction of the world at the end 
of the second age. Chapter XIV gives an account of the 
third age. The Cutteryes were “ utterly raced out," and 
“ The Lord appointed that from the Bramanes the line 
of the Kings should be renewed... The chief of the 
Bramanes that was then preserved . . was called 
Ducerat ;'* the next child that was borne after this destruc- 
tion, and which was the youngest of foure, was chosen to 
propagate the line of their Kings... and his name was 
Ram ; who became so memorable for his worthy deeds . . . . 
that...even to this day . . . whensoever they meet and 
salute one another, they cry Ram, Ram...” Of the 
fourth and last age of the world, described in the follow- 
ing chapter (XV), Lord has not much to say: ''... The 
Almighty againe commanded that the world should bee 
peopled by those that were reserved, amongst whom there 


44 See p. 287 supra. 

15 These are apparently the Kolis, who form a quarter of the 
population of Gujerat. They are husbandmen in central and 
south Gujerat, but are said to approach nearer to Bhils in the 
north. The Bombay Gazetteer states that the word is sometimes 
used in the sense of bastard or half-breed: which may be the 
origin of Lord's ** impure Gentile.” 

46 Dasaratha.. 
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was one Kystney, a famous Ruler and pious King, of whose 
vertues they have ample record, as being one most notable 
in the last Age . . . He did wonderfully promote Religion, 
upon which there was a reformed beginning of goodnesse." 

Lord's book comes in point of time midway between 
those of Edward Terry and Abraham Roger; and it is at 
least as superior to the former as it is inferior to the latter 
in the extent of its information about Hinduism. It 
marks therefore an interesting and very definite advance: 
and it is surprising that Lord is almost entirely ignored 
by recent historians of ° Indology. There were certainly 
Portuguese, and one Englishman, who knew more than 
Lord ever learned, and before Lord’s time: but if we 
except the Englishman’s book, there seems to be no printed 
book dating from before Lord’s time which gives so much 
information. The Englishman referred to is Thomas 
Stephens (Padre Estevio), who arrived in India in 1579 
and spent the rest of his life in Goa as a member of the 
Society of Jesus. He perhaps knew some Sanskrit; and, 
in a letter, he notes the connection between Indian and 
European languages. He shares, besides, with Beschi and 
Roberto dei Nobili, the distinction of having made a contri- 
bution of importance to the vernacular literature of India: 
for he wrote a long epic in the Konkani dialect of Marathi 
on the whole Bible-story, which was originally printed at 
Goa in 1615, and has not long ago (1907) been edited and 
published at Mangalore under the title of ° T'he Christian 
Puranam.” But, apart from Thomas Stephens, it can be 
claimed that Lord was the first Englishman who made a 
systematic attempt to acquire knowledge of “‘ the Bani- 
ans,” not to mention ‘‘ the Persees.” His immediate suc- 
cessors fully recognised the value of his publication. 
Thomas (afterwards Sir Thomas) Herbert included in a 


47 He is not mentioned in Windisch's Geschichte der Sans- 
[rit Philologie-(Grundriss I. i. B., 1917, 1920). 
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book first published four years after Lord's the detailed 
content of both Lord's tracts, with an inadequate acknow- 
ledgment which admits indebtedness only in respect of 
his account of the * Persees. Yet in his account of the 
Ranians we meet with all the personages of Lord's Dis- 
coverie, including * Toddicastree ' and the other * women 
appointed '; and, throughout it, Herbert merely epito- 
mises Lord. Bernier, writing in 1667, gives of course an 
independent account, more complete than Lord's; but he 
nevertheless makes generous acknowledgment. “‘ I shall 
here add a few words to declare that I am no lesse obliged 
to Monsieur Henry Lor and to Monsieur Abraham Roger 
than to the Reverend Fathers Kircher and Roa. I had 
compiled an hundred things relating to the Gentiles, which 
I found in the Books of those Gentlemen, and which 
would have been a great trouble to me to range them as 
they have done.” 





45 The engraved title of the revised and enlarged edition 
reads: “Some yeares travels into Africa and Asia the Great. 
specially describing the famous empires of Persia and Hindus- 
iant... By Tho: Herbert Esqre... London, 1638." The first 
edition was published in 1634. His epitome of Lord's tracts 
occupies pp. 40—54 of the 1638 edition. On p. 48 he begins to 
speak of the Persees ** whose life and doctrine (as it is gathered 
from the Paro or Priests of this sect by Master Lord a worthy 
minister for some years resident in the Factory of Surat) I will 
epitomize.’ 

Herbert began his travels on Good Friday, 1626. He reach- 
ed Surat in December. The year is not very clear; but, since 
news of the crowning of Prince Khurram at Agra reached Surat 
while he was there, and since the date of Jahangir's death was 
ct. 18, 1627, the December of 1627 must be meant. There is 
however a difficulty, because he says that Wylde was President 
when he arrived. But the Factory Records show that Wylde 
did not take over office from Kerridge before April, 1628. See 
Foster's English Factories in India 1624—1629, p. xxviii, foot- 
note. 

The presidents were: Kerridge, 1616—23; Rastell, 1623—25; 
Kerridge (for the second time) 1625—28; and then Wylde. 


19 T quote from the Continuation of the Memoirs, Vols. TII 
and IV, “ English'd out of French by H. O.," London, ۰ 
The passage will be found at p. 157 of the section entitled ** The 


ga eee 
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It is a matter for regret that efforts to trace the career 
of this * worthy minister ' outside the short period of his 
service in India have not succeeded." Lord himself 
expresses (in words which close his Epistle Dedicatorie, 
and which may serve as a fitting epilogue on the present 
occasion) his sense that these were his memorable years: 
** Accept it then Right Honourable so . . . composed as it 
may bee, of such materialls, and let it be as an Attestate 
of my Acknowledgments to you, the Achme and flourish- 
ing part of whose best being I confesse to have had begin- 
ning and growth in your imployment . . .” 


? which was written as a leiter to Chapelain 


Gentils of Indostan,’ 
in 1667. 

50 [ desire to express by obligation to Mr. W. T. Ottewill, 
M.B.E., Superintendent of Records, India Office, who very 
kindly searched the records himself, and brought to my notice 
the files of a previous enquiry relative to Henry Lord. A memo- 
randum on the subject drawn up by Miss E. B. Sainsbury in 
1990. which is included in the file, was of much assistance to me. 
I have indicated information derived from this source by ‘‘[S.].” 
I may add that Mr. Ottewill agrees that it is improbable that the 
Wast-India Company should have appointed a man of sixty-one 
to go to India; and that Sir William Foster, who was Superin- 
tendent of Records when the previous enquiry was made, then 
expressed the opinion that the writer in the Dictionary of National 
Biography had confused two persons in his account of Henry 
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THE QUR'AN ON NIMROD'S FIRE 


M. NAIMUR REHMAN, M.A., 


Lecturer in Arabic and Persian, Allahabad University. 


Of the bewilderingly enormous mass of the Jewish 
lore consisting of legends and stories about their prophets, 
sages and kings, quite a large volume has been ascribed 
to the great patriarch Abraham, and perhaps quite be- 
fittingly, as he was the ‘‘ father of a multitude of 
nations.” Apart from the detailed account of the life 
and work of Abraham supplied to us by the Mosaic scrip- 
ture, there is a considerably large volume of the apo- 
cryphal superstructure and rabbinical tradition that rose 
up later. 

Abraham claims a double greatness and importance. 
He is the father of the great Hebrew nation, and through 
his son, Ishmael, ;.e., a progenitor of the northern Arabs. 
Even in Arabia such traditions regarding Abraham were 
continuously handed down by word of mouth long before 
the era of Islam. The Muslims of Arabia were interested 
in the Patriarch as being the father of their progenitor 
Ishmael and the co-founder and builder with him of the 
Ka'ba, “ the house " which the father and son were 
commanded by God to build and consecrate for His wor- 
ship ' Abraham became to the Muslims the very model 
of a true believer, who had advanced by slow but sure 
degrees to the sound and staunch belief in and devotion 
to the One God, and to whom Islam itself was attributed, 
for to him they owed the epithet Muslim.* 


1 See the Quran, II, 126—129; III, 96; XIV, 35; XXII, 
26 


2 The Qur'ün, II, 130, 135; III, 94; IV, 95; VI, 162; XIT, 
98; XVI, 123; XXII, 18. 
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The Qur'an mentions Abraham by name in about 
'seventy places in various connections, and a whole chapter 
(XIV) of the Book has been named after him. It recog- 
nises him as one of the greatest of the prophets and 
apostles of yore, and his works form one of the chief 
means of inspiration to the new nation which the great 
Arabian prophet was seeking to raise up. The Muslims 
naturally accepted as true all that was said of ''the 
father " Abraham in the Qur'an, which derives its mate- 
rial mainly, of course, from the Old Testament and also 
from the rabbinical tradition. The Qur'àn has charac- 
teristically given such report of him and has adopted only 
such details of his life and work as suited its purpose. 
Whatever it has to record about him is in simple and 
straightforward language. The omission of all useless 
details has surely some good reason behind it. The hearers 
of the Prophet would have certainly followed the purpose 
and intention of their Master, if only they had not supple- 
mented this information with the knowledge they already 
possessed of Abraham through the oral traditions then 
rife in their own country. And the matter became worse 
still when after the death of the Prophet the Book had 
to be studied, understood, followed and acted upon by 
the non-Arab nations, especially the Persians, who were 
pioneers in the field of Qur’anic exegesis. In their sin- 
cere devotion to the Book and their earnest desire to 
grasp the fullest significance of every iota of it, these 
zealous students of the Qur'an could not but resort to the 
learned rabbis for the explanation of all that they clearly 
saw was based on the versions of the Old Testament, or 
of their own brotherhood of the rabbis. The exegesists 
of the Qur’an meant well; and the learned rabbis and 
Jewish scholars too perhaps meant equally well. A 
whole-hearted and unflinching faith in the learning and 
veracity of the directors led the zealous seekers of know- 
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ledge to accept as true all the information they received 
from them, and they innocently incorporated the whole 
volume of it in their works. This is easily illustratable 
in the case of the interesting legend regarding the tyrant 
Nimrod who cast Abraham into the huge fiery furnace, 
which not only could not injure the Patriarch but turned 
into a veritable paradise for him. The Qur'an records 
the story in Chapter XXI, entitled ٠“ The Prophets,” in 
verses 51 to 71. It introduces the story with a mention 
of Abraham's protest against image worship, and even- 
tually his practical step in demolishing all the images in 
the pantheon save one, the biggest of them. The whole 
community of the ‘‘ idol-worshippers " rises against him, 
and they conspire to burn him. But God saves him from 
the calamity, and he leaves the place for another °“ bless- 
ed land." I quote the entire story below : ह 

‘‘ 51. And certainly we gave to Abraham his guid- 
ance before, and we knew him well. 

52. When he said to his father and his people: 
What are these images to whose worship you cleave ? 

53. They said: We found our forefathers wor- 
shipping them. 

54. He said: Certainly you have been, you and 
your forefathers, in manifest error. 

55. They said: You have brought to us the truth, 
or are you one of the 7٤ 

56. He said: Nay, your Lord is the Lord of the 
heavens and the earth, who brought them into existence, 
and I am of those who bear witness to this. 

57. And by Allah; I will certainly strive against 
your idols after you go away, turning your back. 

58. So he broke them into pieces, except the chief 
one of them, that haply they may return to it. 

59. They said: who. has done this to our gods? 
Most surely he is one of the unjust. 
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60. They said: We heard of a youth called 
Abraham speak of them. 

61. They said: Then bring him before the eyes of 
the people, perchance they may bear witness. 

62. They said: Have you done this to our gods, 
O Abraham? 

63. He said : Surely some doer has done it. The chief 
of them is this. Therefore ask his lordship if he can 
speak. 


an in nda رویغ وی میں‎ or? سے‎ 


64. Then they turned to themselves and said : Sure- 
ly you yourselves are the unjust. 

65. Then they were made to hang down their 
heads: Certainly you know that they do not speak. 

66. He said: What! do you then serve beside i 
Allah what brings you not any benefit at all, nor does it 
harm you? 

67. Fie on you and on what you serve beside Allah! 
What! do you not then understand ? 

68. They said: Burn him and help your gods if 
you are going to do anything. 

69. We said: O fire, be a means of coolness and 
comfort and peace to Abraham. 


70. And they desired a deceipt with him, but We 
made them the greatest of losers! 


71. And We delivered him as well as Lot, (removing 
them) to the land we had blessed for all people! " 

The commentators, however, wax more eloquent than 
the Book itself, and follow the legend in greater (and 
wholly unnecessary) details. I take up, as an example, 
the eminent commentator Tabari, who names all the 
authorities for his assertions. Let us take up the last 
three verses (69—71) which form the material part of the 
whole story. The story runs, says Tabari, that a Kurd, 








M. N. Reuman] NIMROD'S FIRE 301 


Hayzan* by name, suggested to the people that Abraham 
should be burned alive. King Nimrod agreed with the 
brilliant suggestion. Abraham was accordingly bottled 
up in a house, and in the meantime an edifice was built 
up, and therein was gathered an enormous mass of wood 
to create a veritable hell for Abraham to burn. So much 
were the people excited over the matter that there was a 
woman who was in sick-bed, and she said, ‘If God give 
me health I will collect timber for Abraham!’ When all 
was ready they caught hold of Abraham and, raising him 
up above the edifice, lowered him into the fire that was 
burning furiously . . . At this juncture the learned com- 
mentator suggests that the Qur’an has here omitted to 
mention the fact, which however follows from its words, 
that they did kindle a fire to burn Abraham and did 
throw him into it, whereat God intervened saying: 
* We said: O fire, be a cooling comfort and safety to 
Abraham ” (v. 69). . . . He then continues the story thus. 
When Abraham was being lowered into the fire he raised 
up his head to the heavens, saying: “ O Lord! Thou art 
the One alone in the heavens, and I am quite lonely here 
on the earth, where there is no one else beside me to wor- 
ship Thee. God is enough for me, and He is the best one 
to rely on! " And the heavens, the earth, the mountains 
and the angels, all conjointly appealed to God for His 
mercy to Abraham, and God bade them help His 
* friend " if he called upon them to do so. When 
Abraham got into the furnace, Gabriel (or God) called 
upon it, commanding it to become all coolness and safety to 
Abraham. And lo, the flames got all extinguished. and 
with them all the fires on the earth went out too, and that 
huge furnace became so very intensely cold that if in the 


3 God, however, punished this wicked man by causing him 
sink deep below the earth, where he is damned to bear this tor- 
ture till the day of judgment. Tabari, hoe loco. 


——————— LL n a कलत 
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hardly be satisfied with the simple and highly chaste and 
sensible account given by the Qur'àn. 

Let us now turn to the facts and see what justifica- 
tion we can find for these explanations and comments so 
devoutly indulged in by a whole army of commentators. 
The surest testimony in the matter is naturally that of the 
Old Testament. A reference to Chapters XI to XXV of 
the Book of Genesis will easily solve the question. Abra- 
ham lives with his father Terah (and not Adhar, who 
was his uncle and not father) and his brothers Haran and 
Nahor at Ur, the well known ‘‘ Ur of the Chaldees," 
which was the place of his nativity. Terah was an idola- 
tor, and wanted his sons to be like unto himself. Of the 
three brothers only Abraham seems to have revolted. 
Observation, contemplation and experience had taught 
him that the images or even the bright heavenly bodies 
did not deserve to be adored and worshipped as gods. 
He ‘‘ believed in the Lord; and he counted it to him for 
righteousness " (Gen. XV, 6). It is quite possible, there- 
fore, that this apostacy of Abraham from the faith of his 
forefathers might have gained fame and would have 
consequently given rise to an opposition from his compa- 
triots, who can even be conceived as having taken up the 
cudgels against him. It is here, however, that the story- 
mongers connect up the story with the name and person of 
king Nimrod (Namrüd of the Arabs) and bring him to 
the enactment of the interesting drama of the Furnace. 

The Qur'àn takes up the same legend; but there is 
no mention of Nimrod, nor of the fact that Abraham was 
actually thrown into the fire. It only mentions the design 
on the part of the people: “ They said, Burn him . . .” 
(XXI, 68). Then comes the verse which is the pivot of 
the whole story, viz., ^ Wesaid: O fire! be thou a means 
of coolness and comfort and peace to Abraham.” (69). 
It is here that the fancy of the commentators runs wild, 
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wordings of the command the word X. were not added 
to the word o. Abraham would have died of cold! 
And when the fire was extinguished they advanced to 
witness the plight of the culprit. They found him still 
there, all safe. And there was also seen with him the 
Angel of Shade ( مندالظل‎ ) who held Abraham's head 
in his lap and was wiping the sweat from off the face of 
Abraham. He was taken out, and on examination it was 
found that fire had failed to scorch Abraham, having 
touched only the band with which he was tied. Thus did 
God save Abraham, who thereafter left his home (at Ur) 
and gave up the faih of his fellowmen, and migrated to 
Sham. 

Now all this is very much the repitition of exactly 
the same tradition as is met with in the accounts left to 
us by the ancient rabbis. Yet all this is said on the author- 
ity of such eminent personages as ‘Ali b. Abu Talib, 
‘Abdullah b. ‘Abbas, ‘Abdullah b. ‘Umar, Qatada, Ka‘b, 
Mujahid, Ishàq and others. Later writers give greater 
details of this wonderful incident in the life of the Patri- 
arch, telling us how not only the flames got quenched, but 
that the whole scene got changed into a lovely garden bear- 
ing all the sweetest and loveliest fruits, and how all the 
servants and deputies of Nimrod got burnt by that fire, 
and so on and so forth, details which conform to a still 
greater degree with the rabbinical lore. 

And all this for the love of the wonderful! For even 
the apocryphal and legendary accounts of this great event 
as given by the ancient Hebrew writers have two versions, 
in one of which this episode of the terrible trial by fire 
finds no room whatsoever. But the innocent and child- 
like fancy of our commentators and their readers could 





4 See A. S. Rappoport, Myths and Legends of Ancient Israel, 
(London, 1928), I, 228—233 and 246—253. 





M. N. Renan] NIMROD'S FIRE 303 


hardly be satisfied with the simple and highly chaste and 
sensible account given by the Qur'àn. 

Let us now turn to the facts and see what justifica- 
tion we can find for these explanations and comments so 
devoutly indulged in by a whole army of commentators. 
The surest testimony in the matter is naturally that of the 
Old Testament. A reference to Chapters XI to XXV of 
the Book of Genesis will easily solve the question. Abra- 
ham lives with his father Terah (and not Adhar, who 
was his uncle and not father) and his brothers Haran and 
Nahor at Ur, the well known “ Ur of the Chaldees,” 
which was the place of his nativity. Terah was an idola- 
tor, and wanted his sons to be like unto himself. Of the 
three brothers only Abraham seems to have revolted. 
Observation, contemplation and experience had taught 
him that the images or even the bright heavenly bodies 
did not deserve to be adored and worshipped as gods. 
He ‘‘ believed in the Lord; and he counted it to him for 
righteousness " (Gen. XV, 6). It is quite possible, there- 
fore, that this apostacy of Abraham from the faith of his 
forefathers might have gained fame and would have 
consequently given rise to an opposition from his compa- 
triots, who can even be conceived as having taken up the 
cudgels against him. It is here, however, that the story- 
mongers connect up the story with the name and person of 
king Nimrod (Namrüd of the Arabs) and bring him to 
the enactment of the interesting drama of the Furnace. 

The Qur'àn takes up the same legend; but there is 
no mention of Nimrod, nor of the fact that Abraham was 
actually thrown into the fire. It only mentions the design 
on the part of the people: *' They said, Burn him . . .” 
(XXI, 68). Then comes the verse which is the pivot of 
the whole story, viz., “ We said: O fire! be thou a means 
of coolness and comfort and peace to Abraham." (69). 
It is here that the fancy of the commentators runs wild, 
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and they feel compelled to resort to legend and conjure 
up the whole scene of the drama in which Nimrod also 
plays a part. A close study of its phraseology will reveal 
what its Author wished it to imply. 

The verse contains three important words: ,l: and 
برد‎ and سلام‎ . The first of these— )७ —is perhaps 
the most important word in this sentence, as it is this 
word that has led the commentators to accept the whole 
legend of the *' furnace." Now the word خار‎ does not 
only signify “‘ fire," but also (7) light, (ii) the internal 
fire, a biting and gnawing anxiety and care," and (iii) opi- 
nion, counsel; beside other implications which need not 
engage our attention at present. The use of the word as 
meaning ‘fire’ and ‘ light’ is remarkably masterly, as 
the word UR, the name of Abraham’s birthplace, also 
means (among other meanings) both ° fire’ and ‘ light’, 
and as Barry so well suggests, it is this sense of the word 
GR that has given rise to this legend. And J has 
‘been so admirably put in the dative case, thus implying, 
among other things, a direct address to the city of Ur. 
In the second sense it refers to the grave anxiety and 
anguish that these councils of their enemies must have 
been causing to Abraham and his father; and it is this 
anxiety that is required to change itself into perfect cool- 
ness of the mind and safety. In the third sense the word 
has evidently a reference to the conferences of the heathens 
and their decision to burn Abraham. This conference 
came to naught, and all their resolutions failed, for Terah 
and Abraham had decided already to quit the place. 


5 Taj al-*Arüs, art. ys. Cf. the Quran XXVII, 8. 
6 Cf. the Qur'àn CIV, 6, 7. 
7 Ibn Athir, Nihdyah, and Qamiis (art. ys ), both of which 
quote the Prophets words بارالمشرکیں‎ jaa which are said to 
imply p® , the word نار‎ meaning opinion and counsel. 

8 Smith's Dictionary of the Bible, art. Abraham. 
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Thus the word o, suggests that the very torturesome 
feeling of anxiety and that gnawing care at last gave 
way to perfect calmness and safety : 

The word oy: implies coolness, c ulmness, as also 
pleasantness,enjoyment, ease and comfort ; while the phrase 
७,०७1 0,9 means ** Our affair or case became easy.” The 
vords fð.» ३.४ will, therefore, show that God (as the sub- 
ject of (443) consoled the mind of Abraham and changed 
his anxiety into a calm and pleasant ease; while the phrase 
may also suggest the idea of departure on a journey, for 
xesus Sy» (lit. His bed or place of sleeping became cold) 
implies ** He went on a journey. 

primarily signifies ** escape " ( ts: ) and *' res-‏ سلام 
as also safety and freedom from evils of‏ ,( تضخلیص) " cue‏ 
any kind, or from trial and affliction . . . and particular-‏ 
ly safety, security and freedom from evils of all kinds‏ 
for a traveller. Again, pw (as also) palus signifies‏ 
saluting or greeting one with a prayer for his life‏ * 

Let us read on. The next verse is, '' And they 
desired a deceipt with him, but We made them the great- 
est of losers." This clearly shows that Abraham’s enemies 
vere so miserably defeated in their designs of inflicting a 
killing torture upon Abraham, who was all the time cool 
and calm and peaceful, for he and his father had already 
decided to secure safety for their person and life by 
leaving Ur for some other land. This fact is justified by 
the very next verse: “ And We delivered him as well as 
„ot, (removing them) to the land we had blessed for all 
people.” (71). This is corroborated by the O.T. account, 
vhere we read: ‘‘ And Terah took Abraham his son, and 
Lot the son of Haran his son's son, and Sarai his 





9 Tàj:al-Arüs, art. dy 
10 Lane, Lexicon, art. بر۵‎ . i Yn 


11 Taj al ‘Arius and Lane, Lericon, art. pli 
F. 1 
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daughter-in-law..his son Abraham's wife; and they went 
forth with them from Ur of the Chaldees, to go into the 
land of Canaan, and dwelt there " (Gen. XI, 31). And 
afterwards the Lord spoke to Abraham and “ said unto 
him. I am the Lord that brought thee out of Ur of the 
Chaldees, to give thee this land to inherit it " (Gen. 
XV, 7). 

To sum up. No doubt the Qur'àn does adopt the legend, 
but while it recognises that Abraham's serious disbelief 
in his forefathers’ faith and even his practical iconoclasm 
did attract the attention of all around him to the extent 
of making him a target for general criticism and universal 
animadversion and malice, yet it does not seem to recog- 
nise or lend support to the belief that he was actually 
thrown into fire. This because, as the Qur'àn seems to 
have it, he and his father had already decided to bid 
farewell to Ur for some other land offering happy pros- 


pects. Thus was the fire quenched; thus did it change | 


into coolness and safety; and thus were the malicious 
designs of the enemies frustrated. Nimrod and his 
furnace have no place in the Qur’anic text of the story. 
As has already been pointed out above, the phraseo- 
logy of the Qur'an is remarkably expressive and eloquent. 
That Abraham should be ''burned in fire " might have 
meant nothing more than that he and his father should 
: be annoyed and harassed to such an extent as to make Ur 
quite hot for them to live in. An unceasing volley of 
relentless criticism against father and son, a general 
taboo, recurring threats of injury to their person and life, 
a constantly agonising discomfort caused by all this 
should have been enough to render Ur a veritable furnace 
for them. And the words y? and سلام‎ indicate the 
intended departure of the family, that not only ended all 
this opposition and rancour against them, but also became 
a cause of their security, peace and prosperity. They 


met‏ ہر 


: 
$ 
§ 





M. N. Reuman] NIMROD'S FIRE 307 


were out of fire (Ur), safe and secure. This change of ' 
fire into a garden could have by no means been an instan- 
taneous one, as it is alleged to have been, for the actual 
departure of Abraham's family from Ur must have surely 
been preceded by a considerably long period affording a 
good study, by all means available in that age, of the new 
home, its surroundings, its conditions, and of the pros- 
pects it could hold out to them of a happy and prosperous 
life. Various and numerous too would have been the 
causes that led ultimately to their determination of quit- 
ting the place where they had lived so long. And when 
they did leave the place, their enemies would have been sore 
indeed to find themselves all lost and hopelessly dismayed. 

It is one of the characteristic features of the style of 
the Qur'üàn that whenever it cites or quotes anything 
from the Old Testament on the ancient time-honoured 
legends and fables of the Hebrews, its purpose is to 
narrate the life-story of any particular person as an 
example, or to explain a point of character—national or 
individual—or to prove the victory of truth over false-. 
hood. It is always to point a moral, and never to adorn 
a tale. It takes as much of the story as suits its special 
and definite purpose at the moment, and the narrative is 
always couched in a language which, though apparently 
conforming to the prevalent version of the story, really 
goes counter to it. And this is secured by the use of 
exquisitely chiselled phraseology, of words that easily and 
effectively blot out the merely playful and frivolous 
element and renders it highly forcible and instructive by 
giving the whole story an altogether new interpretation. 
Exactly the same is the case with the story of Abraham's 
supposed ordeal. And it is by no means difficult to 
gauge why the Qur'an has brought in this narrative. 
Abraham's rejection of the long established idolatrous 
faith of his forefathers, his boldness and undaunted 
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courage which took the shape of actual iconoclasm, his un- 
hesitated departure from his home, his adoption of the 
new home that gave him cheer and plenty, his subsequent 
arrival in Arabia and the building of the ‘‘ House of 
God ? at Mecca, which was to be for all time the centre 
of the universal Muslim polity, all this must certainly 
have gone a great way on the one hand in strengthening 
the hearts of the Muslims, infusing in them still greater 
courage and energy, a more brilliant hope for the bright 
future, a firmer belief in the truth of their cause; and on 
the other hand it must have dealt د‎ deadly blow to the 
activities of the enemies of Islam, who would have 
realised the utter futility of alltheir misguided and 
illadvised designs against the new faith, which, like 
Abraham's, sought to put an end to the existing 
heathenism in Arabia and the more or less uni- 
versal misbelief in the world. And the pages of 
history bear eloquent testimony of the success 
of this policy, of the grand and remarkable effect this 


style of expression had on the people, on the history of 


Arabia, nay on the history of the whole world ! 
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THE TUAFATU'L-HIND (OR INDIA'S PRESENT) 
AURANGZEB'S INTEREST IN INDIAN 
LITERATURE 


SyED MASUD Hasan Rizavr, M.A., 
Reader in Persian, Lucknow University. 


The Mughal Emperors of India were. ın many res- 
pects, Indianised. . They were in genuine love and. real 
sympathy with India and things Indian; and the litera- 
ture of India both classical and vernacular was not an 
exception 

The very founder of this dynasty, Babur, himself 
acquired such taste for Hindustani poetry and such 
command over the Hindustani language that we possess 
at least one couplet composed by him in mixed Hindus- 
tani and Turki. 

The Persian translations of Sanskrit classics such as 
the Mahābhārata and scientific works such as the Lzlacatt 
made by the order of Akbar the Great, and the impetus 
given to ‘ Hindi’ poetry by him and his accomplished 
cenéral Khün-i-khànàn ‘Abdu’r-Rahim are facts well 
known to every student of Indian history. This helped 
a great deal in creating an interest in and encouraging the 
study of Sanskrit and Hindi among Muslims. One tan- 
cible result of this was that the number of Muslims know- 
ing Sanskrit literature and composing poetry in Hindi 
in those days was far greater than it 1s now 

l'he traditions established by Akbar and his courtiers 
passed on to his successors. Jahangir “ took delight in 
Hindi songs and munificiently rewarded Hindi poets 
Once by the order of that emperor Puhkara Kavi was, for 
some offence, put into prison. There he composed his 
well-known Rasa Ratna and regained his freedom as a 
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reward for that work. Such was Jahàngirs love for 
Hindi poetry. 

In my collection there are at least two manuscripts, 
showing that Shahjahan also. like his illustrious father 
and more illustrious grandfather, was a patron of the 
indigenous literature of India. One of these manuscripts 
is the Persian translation of a Sanskrit book on horses 
made by the order of that emperor. 

The other manuscript is a copy of the Sundara- 
siigara composed by Sundara Kavi in Sarhyat 1688 and 
dedicated to the Emperor Shahjahan. 

In his Preface to the book the author, after eulogis- 
ing his imperial patron, says :— 

** Shahajahan tehi kabina ko dene aganita dan 

Tina men Sundara sukavi ko kiyo bahuta sanuman 

Naga bhükhana manasaba dae hai hathe sarupay 

Prathama diyo kaviraja pada bahura mahakaviray.” 

The language of this book is * Hindi,' but the char- 
acters in which this manuscript has been transcribed are 
Persian. This is, however, by no means an isolated 
phenomenon. There was a time when Persian script was 
so popular that books in * Hindi ' were generally written 
in that script even by Hindus. In my collection aione 
there is a considerable number of such manuscripts, as 
the following list will show :— 

1. ARasürnava by Sukhdeo Kavi on Nàyika Bheda, 
transcribed by Gangadhar in A.H. 1213. 

2. Bhakha-bhikhana on Alankara, transcribed in 
A.H. 1213. 

3. Amara-Chandrika by Amaresa on rhetoric. 

4. Rasika-priyü by Keshodas, composed in Saivat 
1648. 

5. Rasa-raja by Matiram, transcribed by Mannu 
Lal, Siva Prasad, Ummed ‘Ali and Talib Haq in A.H. 
1218 
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6. Alahnküra-muktüvali by Rajadhiraj Singh, tran- 
scribed in Saivat 1859. 

7. Rama-chandra-chandrika by Keshodas, com- 
posed in Sarhvat 1658 and transcribed in Samvat 1860. 

8. Anekartha by Nandudas. 

9. Nüàma-mülü, transcribed in A.H. 1215. 

10. Anwara-chandrika by Anwara. 

11-12. Two unknown treatises on Nàyika-bheda. 

13. A miscellany, containing the doAas of Rahim, 
Ahmad, Tulsi Das, etc. 

14. Lilavati-Tika by Vidyadhar. 

15. Bhagvad-Gita by Hariballabh, transcribed in 
Samvat 1874. 

16. A book in Hindi verse by Bihari Lal. 

With an apology for this digression I return to my 
subject. The love, rather devotion, of prince Daàrà 
Shikoh to Sanskrit literature is only too well-known. 

Even Aurangzeb was not without sympathy for 
Indian literature. A convincing proof of this fact is a 
rare Persian work entitled T'uAfatwl-Hind, a manuscript 
copy of which is in my collection, and a description of 
which I propose to give in the following pages. This 
book was written by Mirza Muhammad Ibn Fakhru'd-din 
Muhammad for Aurangzeb in compliance with his desire 
to study the peculiarly Indian ° sciences,’ and at the re- 
quest of his foster-brother and vizir, Kokaltash Khan. 
The book comprises an Introduction dealing with the 
Deva-nagari script and Bhakha Grammar; seven chap- 
ters on 

(1) Fingal (or prosody); 

(2) Tuk (or rhyme); 

(3) Alankar (or rhetoric); 

(4) Sringar Ras (or the Indian conception of Love); 
(5) Sangit (or Indian music); 

(6) Koka (or sexology); 
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(7) Samudrik (or physiognomy);:and a conclusion 
dealing with words, technical terms and allusions com- 
monly used by ' Indians. 

The Introduction has been divided into two parts. : 

Part I dealing with Hindi script is again divided 
into four sections as follows :— 

Section 1.—Hindi letters according to Persian ter- 
minology. 

Section 2.— The Hindi alphabet; the consonants com- 
mon in Hindi, Persian and Arabic, and those peculiar to 
Hindi; the forms of Hindi letters. 

Section 3.—The Hindi vowel sounds. 

Section 4.—The Hindi vowel symbols. 

Part II of the Introduction deals with the * Bhakha ` 
grammar. In the introductory remarks the author says 
that the languages used by the Indians are many. But 
those in which books have been written and poetical works 
have been-composed,-and which have been approved by 
good taste and sound judgment are three. Firstly 
Sanskrit, in which books on, various sciences and arts are 
written, and which-is believed by the Indians to be the 
language of the Upper World, and is, therefore, called 
Akaía-Vüni or Deva-Vani, which means heavenly lan- 
guage or the language of the gods. Secondly Prakrit, in 
which'the praises of kings, ministers and great men are 
mostly sung. It is supposed to be the language of the 
Nether World, and is, therefore, also known as Patala- 
Vani. It is a mixture of Sanskrit and Bhakna. Thirdly 
Bhakha, in which charming poems are mostly composed 
and decsriptions of lovers and beloveds are generally 
given. It is the language of the world in which we live. 
The term Bhakha is applied generally to all the languages 
except Sanskrit and Prakrit, and particularly to the ]an- 
guage of Braj, which is a tract of land lying around 
Mathura within a radius of four miles, ` The language of 
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Braj is the sweetest of all languages, and the language of 
the places lying in the Doab, viz., the land between the 
Ganges and the Jumna, for instance Chandwar, is also 
considered to be sweet. 

The author says that he undertook to write this gram- 
mar of Braj Bhasha because that language possessed 
charming poems, sweet compositions and beautiful descrip- 
tions of the Lover and the Beloved, and because it was 
generally used by poets and men of genius. It is to he 
noted that the author claims to be the first to write on 
this subject. 

In the chapter on Hindi Prosody one point of special 
interest is that in discussing the Hindi metres the author 
gives what could be the corresponding Arabic metres and 
illustrates them by Persian lines composed by himself. 
This shows that he had not only a thorough knowledge of 
Hindi and Arabie prosody but could also put his know- 
ledge of the subject into practice. 

In the chapter on Tuk or rhyme it is to be noted that 
the author says that as he could not find any very syste- 
matie book on the subject, he studied all the scattered 
rules about Tuk and systematised them into a science. 

In the chapter on Alankar or rhetoric the author, 
giving a brief account of the rasas, similes, etc., gives the 
definitions of 17 well-known rhetorical artifices and illus- 
trates them by Hindi and Persian lines, some of which 
have been composed by the author himself. In the latter 
part of this chapter the author claims to have invented or 
discovered four new alankars to which he gives the 
following names :— 

(1) Adanta alankara; 

(2) Palthà alanküra, which is of two kinds Sarva 
Paltha and Viral Palthā. Each of these two kinds is 
further divided into two kinds, Samata and Nimaia, thus 
dividing the Palthà alankara into four kinds, Samata 

F. 2 
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Sarra Paltha, Nimata Sarva Paltha, Samdta Viral 
Paltha and Nimata Viral 26: 

(3) Jadhao alaikāra; and 

(4) Kāntā alankara. 

'The author then proceeds to enumerate and explain 
the twenty recognised defects of composition. These he 
generally illustrates by Persian lines or sentences. 

In the remaining four chapters I have not been able 
to find out anything of special importance which I should 
bring to the notice of the readers. 

One remarkable thing about the book is that the 
author has taken special care to give, wherever possible, 
Arabic equivalents of the Sanskrit terms which he has 
used. 





FANCIFUL ETYMOLOGIES IN THE 
DHAMMAPADA 


BABU Ram SAKSENA, M.A., D.LITT., 
Reader in Sanskrit, Allahabad University. 


1. The ancient texts of Indian literature, Sanskrit, 
Pali and Prakrit, sometimes give very fantastic and 
popular etymologies while exposing the nature of certain 
technical terms. For instance, in the Chandogya Upa- 
nisad (I. 2. 10-11) it has been laid down that the sages 
Angiras, and Brhaspati studied Prana and then the 
names of the sages themselves have been applied to Prana 
in the following words: 


* etam. evangirasam manyante’nganadm yadrasah 
etamu eva brhaspalim manyante vügghi brhati tasya 
esa patih ° 


This (Prana) they consider Angiras as it is the life- 
fluid of the limbs. 

This (Prana) they consider Brhuspati, as speech is 
Brhati and it is her master. 

Sometimes the expositor may be clear in his mind 
about the correct derivation of his terms but at other 
times he might not have been so. For instance, when the 
average astrologer reads the following Mantra for propi- 
tiating the wrathful Budha he forgets that the verse 
originally was clearly applicable to sacrificial purposes 
only and that in putting it to his own use he has been led 
away by the similarity in sounds : 

*udbudhyasvagne pratijagyhi teamistapurtte ۴ 
jethamayam ca. asmin sadhasthe adhyuttarasmin visve 


deva yajamanasea sidata. —S. Yajur. 15. 54. 
315 
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Arise, O Agni, awake and may you and This create 
Ista and Fūrta. In this, the best of sacrifices, may all the 
deities and the Sacrificer sit down. 

Here the astrologer has been visibly led away by the 
words budha and budhya(sva) both of which he probably 
pronounced as buddha. 

2. In Pali and Prakrit literature the possibilities 
of fanciful etymologies were greater than in the case of 
Sanskrit works as in many cases the writers in the popu- 
lar language were ignorant of Sanskrit. In the Dham- 
mpada, there are a number of verses which explain the 
import of the terms used by the Buddhists, e.g., 

Verse 218— 
Chandajato anakkhate manasa ca phuto siya 
kamesu ca appatibaddhacitto ‘ uddhawsoto ti 
vuccati. 
Verse 222— 

Yo ve uppatitam kodham ratham bhantam va dharaye 

tam aham sdrathim brumi rasmiggdho ilaro jano. 

These verses are introduced either by brümi ‘ I say ° or by 
vuccati or pavuccati ‘is called’ and may be termed 
Declaratory. Dhammapada has the following Declaratory 
verses : 

218, 222, 257, 258, 261, 263, 265, 266, 269, 270, 352, 
367, 370, 378, 385, 386, 388, 391, 395, 396, 397, 398, 389, 
4.00, 401, 402, 403, 404, 405, 406, 407, 408, 409, 410. 411, 
412, 413, 414, 415, 416, 417, 418, 419, 420, 421 and 422. 

3. Inthese Declaratory verses one meets with not only 
fanciful etymologies but also with the denial of correct 
or incorrect etymologies. The following are the instances 
of denial found in the Dhammapada : 

(a) na tena bhikkhu hoti yavata bhikkhate pare 

—Verse 266. 

(b) na monena muni hoti 

— Verse 268. 
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(c) na tena ariyo hoti yena panani himsati 
—Verse 270. 

4. The following are instances of the establishment 
of fanciful etymologies : 

(a) samana corresponds with Sanskrit — $ramama 
(Sram plus yuc) but here on account of the similarity in 
sounds the word has been connected with sama (peace) or 
with sama (equality) 

yo ca sameti papani... samitatta hi papanam 

samano 
—Verse 265. 
samacariya samano ti vuccati 


—Verse 388. 
(b) muni corresponds with Sanskrit muni derived by 
the grammarians as man plus in (manerucca . . . Unadi 


sūtra 4. 123) but here the word is connected with mundati 
° knows ° 
yo munüti ubho loke muni tena pa vuccati 
— Verse 269. 
(c) brahmano corresponds with Sanskrit brahmanah 
derived as brahman plus an but here it is connected with 
bühita (Skt. vaAita) * banished ° 
bahitapapo ti 0 
—Verse 388. 
(d) pabbajita corresponds with Sanskrit pravrajita 
* one who has gone forth ' but here the word is derived 


from the causal form of the root in order to give a peculiar 
meaning 


pabbajayam. attano malam tasma pabbajito ti vuccati 
—Verse 388. 

(e) bhikkhū corresponds with Sanskrit 7۱ 
derived from bhiks ‘ to beg’ but as shown above the cor- 
rect etymology has been denied in Verse 266 and an entire- 
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ly fantastic explanation offered in the following words: 
visam dhammam samadaya bhikkhu hoti na tavata. 

Similarly, a fantastic explanation of the term arya 
has been given as follows : 

ahimsà savvapandnam ariyo ti pavuccati 

— Verse 270. 

4. The derivation of brahmano from bahita suggests 
the possibility of the actual pronunciation being bahmano 
and not brühmano as found in the manuscripts. The 
possibility of the pronunciation having changed before 
an emendation in the written form cannot be denied. 

5. The commentary of the Dhammapada, like all 
other commentaries, abounds in such fantastic etymologies 
as have been instanced above. Only one example will 
suffice : 

mahesim (Verse 422) which corresponds with Sans- 
krit maharsim has been explained as 


mahantanam silakkhandddinam esitattt mahesim 


—Vol. IV, p. 232 


| 





SOME DISPUTED DATES IN RAJPUT HISTORY, 
1741—1761 


SIR JADUNATH Sarkar, KT., C.LE., 


Darjeeling. 


1744 

12 May.—Peshwa Balaji Bāji Rao visits Sawai Jai 
Singh. Next day J. S. returns the visit. 
On 20 May Peshwa takes leave to depart. 
[SPD. xxi. 2.] 

28 May.—Battle of Gangwana between Jai S. and Bakht 
S. [7४7] 

4 July.—Imperial farman issued granting the deputy 


subahdari of Malwa to Balaji, under Jai 
Singh. [SPD. xv. p. 86.] 


1748 


21 Sep.—Sawai Jai S. dies, Ishwari S. succeeds at Jai- 
pur. [Vir and Famsa 3323.] 


1744 


10 July.—Hada army besieges Jaipur qiladar in Bundi. 
They storm Bundi; repulse Fakhruddaulah 
(en route to Gujrat as newly appointed 
subahdar, on a pilgrimage to Ajmer) who 
had been hired as a partisan. Ummed S. 
occupied all Bundi territory. lshwari S. 
goes to Delhi, war in Bundi suspended for 
some months. [Vamsa. 3354 et seq.] 
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1745 
Feb.-March.—Marathas besiege Kota for two months; 
Jayapa Sindhia's arm wounded by a bullet. 
| Vamsa. | 


c. 5 April.—Durjan Sal Hada makes peace by ceding 
Kaprani to the Marathas. 


18 Aug. and following.—Ummed S. Hada defeats Nand- 
ram (the Jaipur agent) at Bichdi, and re- 
covers Bundi fort. But after 16 days an- 
other Jaipur army defeats Ummed at Dev- 
pur and recovers Bundi. [ Vamsa, 3401 et 


seq. | 


4747 

§ Feb.—Rajamal [or Ayamal] the Jaipur diwan dies at 
Delhi. [SPD. ii. 1., xxvii. 24. ] 

1 March.—Haragovind Natani, the minister of Ishwari 
Singh, defeats Madho S., Khande Rao Hol- 
kar, Ummed S. and the Maharana at Raj- 
mahal. [SPD. ii. 3, 4, 11, xxi. 24; Vamsa 
year wrong, should be 1803.] 

March-Sep.—No rain, famine in Rajputana, Udaipur 
evacuated. [SPD. ii. 4, xxi. 19, Vamsa, 
3449. ] : 

23 Oct.—Kota Rao goes to Nathdwara; Maharana and 
Madho S. join him. | Vamsa, 3355.] 

6 Dec.—Maharana's agents (Kishor Pancholi and Jai 5. 
Sagtawat of Pimpli), with Madho Singh's 
envoy Kaniram, meet Malhar Holkar at 
Satgüon in pargana Ner, and buy his aid. 
[SPD. xxi. 17.] 
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1748 
11 Jan.—Ahmad Shah Abdali seizes Lahor. 
2 Mar.—Abdali captures Sarhind. 
11 Mar.—Battle of Manupur, Abdali repulsed; Ishwari 
S. flees away from battle. 


15 April.—Emperor Muhammad Shah dies; Ahmad Shah 
succeeds. 


11 May.—Peshwa Balaji in Jaipur territory. [SPD. 
xxvii. 30. | 

29 June.—Bakht 8. appointed subahdar of Gujrat. 
[DC.] 

1 Aug. et. seg.—Battle of Bagru, Ishwari S. defeated. 
Heavy rain for days together. [Vamsa, 
3496; Rajwade, vi. pp. 291-92 and 648-9. | 


23 Oct.—Ummed S. recovers throne of Bundi. [ Vamsa, 
3542. ] 


1749 
91 June.—Abhay S. dies; Ram 3. succeeds at Jodhpur. 
[DC. Vir gives 19 June.] 
Aug.—Ummed S. Hada starts for Satara; via Bafgaon 
(the home of Holkar) reaches Satara, where 
Rajah Shahu Chhatrapati dies (15 Dec.). 
[Vamsa, 3587. | 


9 Dec.—Salabat Kh. Zulfiqar Jang, Mir Bakhshi of the 
Delhi Empire, reaches Pataudi en route to 
Rajputana. 


4750 
1 Jan.—Suraj Mal Jat fights Salabat Kh. near Narnol 
. (sarai Sabhachand). [SPD. xxi. 26; सुजान 
चरित्र page 41.] 
F. 23 
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14 April et seg.—Ishwari S. (with Ram $ and Khande 
Rao Holkar) confronts Salabat Kh. near 
Rian (south of Merta); artillery duel, peace 
negotiations. [SPD 16, xxi. 27, 35 
Siyar, iii. 39. | 

May.—Ishwari S. makes peace with Salabat, promising 
to pay 27 lakhs. [SPD. xxi. 25: ] 


12 July.—Ummed S. returns to Bundi from Puna. 
[ Vamsa, 3603.] 


July-Aug.—Ishwari S. joins Keshodas Khatri, son of 
Aya Mal. [SPD. ii. 16, 19, xxi. 34, Vamsa 
600. | 


Sep.—Heavy rain; rivers and nalas in flood [SPD. xxi. 
31. | 


Sep.—Salabat stays in Ajmer, collecting contributions; 
leaves for Delhi early Oct. [SPD. ii. 23, 
xxi. 81, 32.] 


29 Sep.—Malhar Holkar starts from Khandesh and 
begins his march or Jaipur. [SPD. ii. 19, 
22, 23.] 
Ishwari S. starts against Rupnagar, to intervene 
in dispute between brothers. [SPD. xxi. 
31, 38, ii. 17, 31.] 


27 Nov.—Bakht S. defeats Ram 3. at Dudasar tank near 
Merta. [SPD. ii. 15, 17. Vir gives 28 

४ | . Oct., and Dayal S. Khyat, 11 Nov. | 

12 Dec.—Ishwari S. commits suicide. [SPD. ii. 31, 29, 
Vamsa 3611. | 


14 Dec.—Khanderao. Holkar enters Jaipur city. 


27 Dec.—Madho S. arrives at Jaipur, is crowned. [SPD 
ii. 31.] دا‎ FF 
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1751 

4 Jan.—Jayapa Sindhia arrives near Jaipur. [SPD. 11. 
31, but xxvii. 65 gives 6 Jan.] 

10 Jan.—Massacre of Marathi visitors by mob in Jaipur 
city. [SPD. ii. 31.] 

c. 12 Feb.—Holkar and Marathi army retire from Jai- 
pur territory in order to join wazir Safdar 
Jang in invasion of Rohilkhand. 

5 June.—Maharana Jagat S. II. dies; Pratap S. II. suc- 
ceeds. 

21 June.—Bakht S. drives Ram S. out of Jodhpur; 
crowns himself. [Vir gives 8 July O.S.] 


1752 

6 March.—Ahmad Shah Abdali enters Lahor, annexes 
subahs Lahor and Multan. 

July.—Bakht S. expects a Maratha invasion in favour of 
Ram S. near Ajmer. [TAAS. 101a, cor- 
rected. ] 

21 Sep.—Bakht S. dies at Sonoli village; Bijay S. suc- 
ceeds in Marwar. [Vir, which almost 
agrees with Tarikh-i-A hmad Shahi, £. 43b, 
which says ° Bakht S. was attacked with 
vomitting on 21 Sep. and died in a few 
days.” Dayal S. gives 26 Aug. (wrong). | 

1753 3 

9 May.—Civil war between Safdar Jang and Emperor 
(led by Imad-ul-mulk, Mir Bakhshi) begins. 

21 July.—A Bikaner contingent under Bakhtawar S. 
(diwan of Gaj S.) reaches Delhi to assist the 
Emperor. [Tarikh-i-Ah. S., 65D. | 

30 Oct.—Raghunath Rao (brother of the Peshwa) with a 
vast army enters Kota territory [full iti- 
nerary in SPD. xxvii. 79.] 
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Haragovind Natani interviews Raghunath and 
settles the Jaipur tribute. 17 Dec. Ram 
S. waits on Raghunath. 


16 Dec. 





1754 

10 Jan.—Maharana Pratap S. II. dies [DC.]. 

c. 15 Nov.—Khande Rao Holkar slain at the siege of 
Kumbher. [T7AAS., but 19 March acc. to 
D.C.) 

1 July.—Raghunath (at Delhi) detaches Jayapa Sindhia 
to Marwar to restore Ram 8. 

End of July.—Jayapa overcomes first Rathor opposition 
near Kishangarh, and advances. 

@ Aug.—Jayapa Sindhia with a Maratha army reaches 
Merta, to assist Ram S. [Rajwade, i. letter 
no. 37. | 

15 Sep.—Ram S. and Jayapa defeat Bijay S. and Gaj 9. 
near Merta [at Chorasan?] On 17 Sep. 
Ram S. and Jayapa sack Merta city for 
three hours. [Tarikh-i-Alamgir Sani, 21a 
and b.] Nagor is besieged by them imme- 
diately after. [Lekh no. 124. ] 


1755 

c. Feb.—Haragovind Natani (diwan of Jaipur) dies, 

Kaniram succeeds. [SPD. xxvii, 106, 
107. | 

21 Feb.—Jayapa's lieutenant captures Ajmer. [| SPD. 
xxvii. 105. | : 

12 Apr.—Jayapa sets out for Marwar. [Lekh, 143.] 

94 July.—Jayapa murdered in camp before Nagor. 

i [T.A1.S. 59a, D.C., SPD. ii. 48, xxvii. 116, 

Lekh no. 143. | 
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Early Oct.—Dataji Sindhia defeats Bijay S.’s force near 
Godowaz. [SPD. ii. 49.] 

16 Oct. and 20 Oct.—Dataji defeats Anurudh S. Khan- 
garot (Jaipur general) in March to Didwana 
[SPD.] 

5 Nov.—Bijay S. escapes from Nagor to Bikaner, but re- 
turns early in Dec. 


1756 
८. 28 Feb.—Peace between Sindhia and Bijay S. con- 
cluded. [SPD. ii. 60.] 
5 May.—Dataji Sindhia lays siege to Rupnagar, is joined 
by Shamsher Bahadur; early in June goes 
to Ujjain. [SPD. ii. 62, 63, 65, xxi. 85.] 


1758 

15 May.—Jankoji Sindhia near Kota. [SPD. xxvii. 221.] 

Sep.—Jankoji Sindhia and Malhar Holkar go towards 
Jaipur viá Malpura. Dataji Sindhia at 
Rupnagar. On the death of the Rao of 
Kota, Malhar goes to Kota. [SPD. ii. 
94, 98, xxvii. 230, 236. | 

1759 

c. Nov.—Malhar Holkar fights Madho S. [ SPD. ii. 107, 
113.] 

Dec.—Malhar captures Balvada. [SPD. xxi. 177.] 


1761 
3 April.—Maharana Raj Singh II dies, Ari S. II suc- 
ceeds. 
28-29 Nov.—Battle of Mangrol; Malhar routs Jaipur 
army. [SPD. ii. 5, 6, 7, xxi. 92, 93. | 


“णा 
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ABBREVIATIONS 


[I have given dates in the Old Style or unreformed 
calendar, which was followed in England till 2 Sep., 1752, 
when the New Style or reformed calendar was adopted 
by adding eleven days, so that the next day was counted 
as 14th Sep. The continental nations had reformed their 
calendar long before 1752. Viravinod gives Christian 
dates in the New Style, which I have converted here to 
the Old Style in order to avoid confusion.] 


DC.—Delhi Chronicle, a Persian MS. described by me in 
the Proceedings of the Bombay Session of 
the Indian Historical Records Commission. 

T.AA.S.—Tarikh-i-Ahmad Shahi, Br. Mus. Persian MS. 
Or. 2005. 

T.ALS.—Tarikh-i-Alamgir Sani, Br. Mus. Persian MS. 
Or. 1749. 

Siyar.—Siyar-ul-mutakhkharin, Persian ed. printed in 
Calcutta, 1833. 

Vamsa.—Vamsha Bhaskar, in Rajasthani. 

yir.—Vira Vinod, in Hindi. 

Dayal S.—Dayal S. Khyat, as given in Powlett's Bikaner 
Gazetteer, in Marathi. 


SPD.—Selections from the Peshwas’ Daftar, ed. by G. 
S. Sardesai (Bombay Govt. Press). 


Rajwade.—Marathyanchya I tihasachin Sadhanen, ed. by 
V. K. Rajwade. 


Lekh.—Aitihasik Patrem Yadi wagairé Lekh, ed. by G. 
S. Sardesai and others (Poona, 1930). 
Note.—The figure in Roman numerasl gives the number of 


ihe volume, and that in Arabie numerals gives the number of ا‎ 
letter in the volume, except when page is explicitly mentioned. 
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MAYA IN SANKARA-VEDANTA : ITS 
OBJECTIVITY 


KOKILESWAR SASTRI, VIDYARATNA, M.A., 


Lecturer, Calcutta University. 


We find Prana thus described by Sankara in his com- 
mentary on the Mandikya Upanisad... ° The term 
Prana is the world seed (बीजात्मना स्थितम्‌) and Brahma is 
defined as Sad-Brahma (agaa) in relation to and in 
identification with ) तदात्मना ) the Prana. It is this 
Prana which before its manifestation existed as a seed; 
it became manifested as this non-intelligent world ? 
(मा० का० भा०, 1. 2). Prior to its manifestation, this world 
of Nama-ripa is called as ۰ Sankara informs us 
that the Pranabija exists in Pralaya, dissolution of 
this world, also in Susupti, deep slumber of finite Self, 
in undeveloped or Avyakrita condition, i.e., not yet differ- 
entiated in Space and time order. 

** In the dreamless sleep (and in Pralaya) the Prana 
was non-differentiated. Before their birth (४.०., appear- 
ance in developed forms’ of Nama-rüpa) all objects had 
their being in the form of potential (अव्याकृत) Prana 
Tt then became gradually developed or manifested 1n 
Space and time." 

** All the universe in the nature of effects and cause, 
together with the knowing self, enters into the supreme, 
undecaying Self during sleep and by necessary im- 

1 «ऽञ्रव्याक्कतस्य देशकाल विशेषाभावात्‌. جج٭<..‎ एव प्राणः सुषुप्ते (प्रलये 
च) ...सवेभावानामुत्त्तेः प्राक्‌ प्राणबीजात्मनेव सत्त्वम्‌ |” 
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plieation even in Pralaya ... and that it is produced 
from thence.” 

** The world in its prior condition was fit to be call- 
ed as Avyakta (not-manifested), as it was reduced to the 
state of ‘ Power of Seed,’ devoid of differentiated nama- 
rüpa. 

This Prana in Avyakta stage is synonymous with 
Maya. The Brahma-Sütra-Bhasya says— 

८बीजशक्तिरव्यक्तशब्दनिर्देश्या. . . मायामयी महासुषुप्तिः” (I. 4. 3) 

[“ i.e., This seed indicated by the term ' Avyakta’... 
is like the deep slumber consisting of Maya.” | 

The Mandikya-bhasya states— 

‘HSU एव प्राणः सुषुप्ते, प्रलये च.. .प्राणशद्दत्वमठ्याकृतस्य” 

(मा० का० भा० 1. 2) 

[** In the deep slumber and in the Pralaya, the Prana 
becomes Avyakta. . . . The Prana is known by the term 
Avyakta.”] 

Behind this Prana or Miya, there is Brahma as its 
Substratum (अधिष्ठान). This A vydkrita (non-manifested) 
Prana is not a self-existing entity, but it cannot be 
explained without referring to the Being of Brahma 
whose energy it is— 


“सया अपकृष्टं परित्यक्त शून्यं तत्‌ स्यात्‌. . ... सवंभूतानां बीजं agg- 
S. 3 
aga” (गी० भा०, 10. 39) 
[ Anything into which ' I’ have not entered, from 


which ‘I’ am removed, would be without Self (could not 
exist) and would be void.” | 





2 £समस्तं जगत्‌ कार्यकारणलक्षणं, सह विज्ञानात्मना, परस्मिन्नक्षरे सुषुसिकाले 
संप्रतिष्ठते | सामर्थ्यात्‌ प्रलयेऽपि ।...तत us चोपपद्यत इति च सिद्धम्‌? 
So Ho 6. 1. 

3 ग्रागवस्थायां परित्युक्तव्याकृतनामरूपं बीजशक्तृयवस्थम्‌ ग्रव्यक्तशन्दयोग्यं 
दर्शयति”--ब्र० We "Ie J. 4, 2, | 
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Again 
तमोवीजस्य TAU ITT स्यात्‌, तथा सति ج٤‎ 
इति आश्रयं (substratum) ¢xrafa”—(Ramatirtha in -डप० 6 
17. 27) | 
[°° Some one might think that this * Seed of Tamas,’ 7.6., 
Prana-bija acts independently and in that case our 
theory might resemble the Sankhya Prakriti; to disarm 
such suspicion the author (Sankara) shows its Substratum 
(आश्रय, अधिष्ठान)”. | 
This seed of Maya or Prana existing in Brahma as 
its substratum in undifferentiated state identically blend- 
ed in it, distributed itself gradually into three forms— 
the gross (स्थूल), subtle (सूक्ष्म) and the causal (कारण). 
Conditions of the Prana— l 
“तदेवैकं त्रिधा ज्ञेयं मायाबीजं पुनः ۱ 
सायाव्यात्माऽविकारोऽपि TEAR ۱۳۲ 
(उप० to 17. 27) 


[“ One seed (of Maya) gradually divided itself—into 
three forms. The intelligent Atma which is changeless, 
though one, appeared as many in connection with the 
three-fold Maya, like the sun appearing as many when 
reflected in the rippling surface of a lake. | 

These three forms of the Prina may be compared 
with the three states of the finite individual self in its 
wakeful, dreaming and slumbering conditions respectively 
The differentiations into gross states are the products of 
their subtler condition. The subtle differentiations are 
again the products of the Causal state which is called as 
the undifferentiated Causal form or seed-form of the 
Prana (अव्याकृतप्राणावस्था). All these states were merged in 
Brahma in Avyakta form 

But what is the relation between Prana and its subs- 
tratum. Brahma ? 

F. 24 


>> 
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The Avyakta Prana is really the Swarupa (nature) 
of Brahma itself— 


“सम परमेश्वरस्य विष्णोः 'स्वभूता!. - -माया” (गी० भा८, 7. 14) 
[“ This Maya is inherent in Me, Visnu, the Lord."] 


“ज्ञामरूपवीजभूतात्‌. . स्वविकारापेक्षया परात्‌ AJUT परं सर्वोपाधि- 

वर्जितम्‌ “अत्तरस्यैव’ स्वरूपम” (मु भा०, 2. 1. 2) 
[४ The Maya or Prana, the seed of all names and forms, 
is termed ‘ Aksara, and this being the source of all 
changes does not itself change. The Brahma which is 
devoid of all determinations and limitations is the real 
_‘ Aksara.’ The former Aksara—the Miya-seed—is, 
in reality, the Swarupa, i.e., the nature of the Aksara 
Brahma.” ] 

There is thus a Swarüpa or Tadatmya relation 
तादात्म्य] between the Avyakta Prana and Brahma in 
which it is submerged but not obliterated. 

What is Tadatmya ? 

Sankara defines this tadatmya (तादात्म्य) in his com- 
mentary on the Brihadaranyaka thus— 

“यत्स्वरूपव्यतिरेकेश BWA यस्य, तस्य, aree? दृष्टं लोके” 
(2. 4. 7) 

[ Something which cannot have any being or action 
apart from that of the other is in tadatmya relation with 
10.7 |]. 

Pràna then has no being or activity apart from that 
of Brahma which is its substratum. In all its successive 
forms, the Prana works not apart from but in identity 
with Brahma 

“(नाम-खूपे) “आत्मतादात्म्येनैवः.-.सर्वावस्थासु ۷۱ء‎ (तै० 
भा०, 2 6) 

[ All its differentiations and developments are, in all 
conditions, in intimate relation with Brahma, not apart 
from Brahma."] 


۔ ee CE‏ نمو پیل شیز 
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८ यदात्मकं? मयि वर्तते स्थितिकाले” (Fo भा०, 2. 1. 20) 

“प्रये च कलानाम्‌ 'आत्मभावागमनम्‌? (Ho भा०; ७. 5) 

“(जगत्‌) ब्रह्मश लीयते--'तदात्मतया? श्लिष्यति. . .तद्यतिरेकेण अग्न- 
हणात्‌; तस्मात्‌ 'स्वेमिदं zur ”--(छा० भा० 3. 14. 1) 

[८ The world of Nama-rüpa exists not apart from Me, 
but in identity with My Swarüpa ( स्वरूप )."] 

[‘‘ When it disappears the ten-fold kala (i.e., all the 
differentiations) are merged in My nature and thus 
existed in identical relation with Me.” | 

[‘“In an order—reverse of that of birth, all this dis- 
solves into Brahma—becomes identified with it—thus 
at all periods of time this universe remains one with 
Brahma and is never cognised apart from it, consequently 
this universe is Brahma itself, in reality.” ] 

We find then that the Prana or Maya, when existing 
unmanifested in Brahma has no being or activity* apart 
from Brahma. '' The Prana had no independent being 
of its own or activity apart from Brahma and for this 
reason the Prana though existing cannot violate or inter- 
fere with the unity—non-duality—of its substratum. 
When the differentiations gradually develop under space 
and time limitations, they do not arise separated from or 
independent of, or apart from, Brahma, and when these 
differences go on operating (स्थितिकाले), we cannot say 
that they have made Brahma something else ( अन्य ) 
Brahma remains, unaffected, the same substantial being, 
under the appearance of differences. These differentia- 
tions again stand in Tadatmya (तादात्म्य) relation to their 
cause Prana, as the latter is related to Brahma—its 
source, its substratum—in the same Tadatmya relation. 
They cannot make the causal substances something differ- 


+ “नान्यत्‌ किश्वन मिप्रत्‌?--४.०., “न किञ्चित्‌ व्यापारवत्??--णऐ० भा०, 1. 1: 


Sere: सत्तावत्के स्वव्यापारे स्वातन्त्र्यमेव स्यात्‌. A: अ्रद्वितीयस्य न 
बिरोधः?—Anandagiri in ऐतरेय भाष्य-टोका । 


eee 
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ent (अन्य) ; because they are, in reality (परमार्थतः) not some- 
thing different. but express the nature of Brahma. 

(2) To the Sruti, this Prana, as soon as manifested, 
is known as Sūtra (qa):— 

““तदैतद्‌ RTH सूत्रात्मनो जन्म, यदव्याकृतस्य जगतो व्याकर- 
مچ-ون‎ भा०, 5. 5. 1 
[० The differentiation of the undifferentiated world is the 
birth (or first manifestation) of Hiranyagarbha which 
is Sutra." ] i 

It is called Sūtra, because iť weaves into itself all 
the differences of the world. It is this energy which 
related together all the existences, all the determinations 
(विशेष ’s) in the world. It passes through all, it sustains 
all, as a piece of thread passes through and contains, in 
it, all the flowers of a garland. 

“अन्यथा सक्तमुष्टिवत्‌ विशीर्यृत”7--व्ृ० भा०, 3. 6. 1 
[‘* Otherwise, if it did not sustain—all the differences of 
the world of Naàma-rüpa would have been torn to frag- 
ments, scattered, like a handful of barley-powders (सक्तु)”] 

But we have seen that it cannot act independently; 
it. has Brahma as its substratum, as its source, as its sus- 
taining ground. With a view to impress this fact upon 
our mind the Sruti calls Brahma as— 

“gaa सूत्रं, तस्य वै नियन्तारम्‌? and “प्राणस्य प्राणः” 
[ i.e., “ Brahma is the thread of all threads, it is the 
controller—the guide—of this thread." ' It is the Prana 
of the Prāņa.”] 

- Nilakantha thus explains :— 

** Strike a musical instrument, the strike will produce a 
general undifferentiated 80770--अनुरणन. Then strike 
it more and more, varieties of sound would now be pro- 
duced: upon it. But all these varieties—these various 


degrees—high and low—of different sounds would all be 


heard accompanied by the general anuranana (HITT) 
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first produced. As a piece of thread enters and touches 
all the different flowers in a garland, so * I'- the self 
has entered and kept constantly touching all the mutually 
exclusive (satz ) finite objects of the world. -As the 
continued identity (agaa) remains distinguished from, 
and unaffected by, mutually exclusive objects, . 
transcend the world.’ 

Each of the objects of the world is finite and it arises. 
from its negative relation to others,’ as Plato says—‘‘.in 
this distinction from each other things are limited and 
hence many.” But as Brahma is present, as sūtra, in 
each, contains everything, the many are also one—Infinite. 
We thus find that the phenomenal objects are the expres- 
sion of the active non-phenomenal essences (सासान्य) be- 
hind them, and these latter are all involved in the ulti- 
mate Essence—Brahma. i i: 1 

We have seen there is 7Züdütmya relation between 
this Prana and Brahma and through this Prana, Brahma 
is. the Cause of all. 


2:80; T 


° “सामान्यरूपे मयि सर्वे विशेषाः प्रोता दुन्दुभ्यादिदृष्टान्ते:--रसतन्मात्ररूपे मयि 
3 ~ ios - zs 
सर्वे अबूविशेषाः da.. .सूत्रवत्‌ सर्वत्र AI माय सवं परस्परव्यादृत्तं तत्‌ 
A. अतः प्रपंचातीतोऽहम्‌?--गीता, 7. 7 ke. 


7 Sankara's idea is in this respect identical with Plato’s— 
“A finite is that which has a limit. If something is limited it 
follows that beyond the limit, there is another something. Hence 
10 be finite means to be limited by something else, and so on." 


“अश्व॒त्वान्तं गोत्वमिति अन्तवदेव भवति . स च Bea: (limit) भिन्नेषु वस्तुषु इष्ट: |" 


Thus arises a couple and system of many inter-related finite 
things. But limit, according to Sankara, always involves negas 
tion (Raima) —ðo mo 9, | -- The idea of the . cow negates 
or excludes the idea of the ° horse. ` This 18 what keeps 
one thing ‘separate from another thing. Each one negates S 
excludes the other cases from it." Thus one finite object nega es 
another finite object. -There are therefore series of finite objects 


— Many. ' 
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The Gita-bhasya says— 

** When Brahma is said to be not accessible to the 
thought or word of «wq (Existence), one may suppose it 
to be aq (non-existence). To prevent this supposi- 
tion, the Gita declares its existence as manifested in the 
upadhis, through the senses of all living beings (13. 12- 
13). ‘‘ There must be some self-conscious principle 
behind the insentient principles in activity, such as 
physical body; for, we invariably find self-consciousness 
lying behind all insentient objects in activity, such as 
carriage in motion." Brahma the sentient principle is 
not actually engaged (व्यापाराबिष्टरतया) in the particular acti- 
vities; and in that supposition Brahma would be as if 
reduced to पररूप or assuming the character of that, with 
which it is connected. We should understand, Brahma 
manifests itself through the upadhis or limitations of the 
senses, through the functions of all the senses; that is to 
say, the knowable Brahma (a@7)functions as it were, 
through the functions of all the senses (° as it were '—7.e., 
not actually engaged, only seems to be so engaged). 


We have found that the term Maya is used in Vedanta 
with regard to the world, both in its undeveloped and 
developed conditions. But there is another term Avidya 
or Ajiana which is often employed in this connection. 
But this has unfortunately led to a serious misconcep- 
tion. There are people who regard the world to be due 
to our Avidyà or Ajnana—a subjective idea of the indivi- 
dual soul. 


To a careful reader of Sankarabhasya it would 
appear that a distinction is to be made between the Indivi- 
dual sense of Avidya and the Cosmic sense of Avidya. 
Under the influence of the individual Avidya or Ajnana, 
we superimpose the world of Nama-rüpa on Brahma, and 
Brahma becoming thus concealed from our views, we look 
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upon the world of Nama-rüpa as a self-sufficient, separate 
अन्य, स्वतन्त्र) and independent entity. 

“ज्ञाम-रूपोपाधिदृष्टिरेव भवति स्वाभाविकी” (vide Fo भा०, 3. 5. 1) 


But Avidyà has got another sense in Vedanta. It is 
the ‘ Cosmic Avidyà ’ and it is equivalent to Maya (माया) 
or the Prana (प्राण) described before. 


Take the following passages :— 
(1) “इश्वरस्य आत्मभूते इव “अविद्याकल्पिते' नामरूपे संसार-प्रपंच- 


बीजभूते ...मायाशक्तिः प्रकृतिरिति. . .अभिलप्येते, ताभ्याम्‌ “अन्यः! HF 
e 
इश्वरः” —(go भा? 2. 1. 14) 


[‘‘ The names and forms are constructed or produced 
(कल्पित, कृत) by Avidya. They are, as it were, the self 


or nature of Igwara...are called Maya—Sakti or 
Prakriti... ISwara is distinct from these names and 
forms.” | 


(2) “...अविद्यात्मिका हि सा वीजशक्तिरव्यक्तशब्दनिर्देश्या परमेश्‍वरा- 
AA मायामयी?--(न्र० Ho भा०, 2. 2. 8) 


] The Seed-potency (bija-Sakti) of the world whose self 
or essence is Avidyà, is indicated by the term Avyakta 
(unevolved) and its substratum is the supreme Tgvara.” 


In the two passages quoted here, Avidy& cannot be 
taken as the ‘ Individual Avidya’; for the Avidya in- 
herent in an individual soul cannot be held to produce 
nima-riipa, cannot be the Cause of the whole material 
world including our body, senses, etc. Here Avidya 
must denote the ‘ cosmic’ Avidy& or Maya which is the 
Cause of the material world. 

The ‘ individual’ Avidy& under whose influence we 
superimpose the world of nama-riipa on Brahma is false 
and may be destroyed by vidya (true knowledge); but the 
: Cosmic’ Avidya is not so. The vidya or true Know- 
ledge destroys the Avidya or the ignorance of an indivi- 
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dual and sublates for him the world imposed on, or identi- 
fied with, Brahma 


(` . “अविद्याध्यर्तो त्रह्मण एकस्मिन्नयं प्रपंचो विद्यया प्रविलाप्य्रते?' (a> 
Wo भा० 3. 2. 21) 

But this vidya - is powerless with regard to the 
° cosmic Avidyà which is the causal seed of the world 
of nàma-rüpa, which continues to exist after the Mukti 
of Jiva or the individual soul. 

This distinction in use between the ‘ Individual’ 
-Ayidyà and the ' cosmic ’ Avidyà or Maya shows conclu- 
sively that the world born of the latter is not a: meré 
subjective appearance. The world does not vanish into 
nothingness the moment the individual soul attains Mukti. 
All that is involved in the attainment of Mukti is the 
displacement of the false outlook (अविद्याध्यस्त) by the true 
one, and not the annihilation of the world. The final 
realisation of Vamadeva who declared his inner conviction 
-by saying— “ag . मनुरभवं quz" does not show that Manu, 
Suryya, etc., disappeared from the world. But since the 
world is not due to our individual Avidyd, its only locus 
is Brahma;—the false error of ‘ independent being’ of 
the world. which may be called as Adhyasa—this alone 
disappears in the Mukti, and not the world itself. 

. In the quotation of the passage marked (1) above, 
I$wara is described as distinguished from, independent 
of, the world of nàma-rüpa .. . ” “ताभ्यामन्यः सर्वज्ञ SIAT: ”. 
This part of the commentary clearly shows that the world of 
nama-rüpa cannot be our subjective construction. What 
does our mental construction really signify? It means 
that in place of supreme self our mind and our senses 
have constructed a world of nama-ripa, that there does 
not appear to us tlie supreme self at all, that the supreme 
self is entirely reduced to the world of names and forms 
(अविद्याध्यस्त). ۰ Such is the influence of our ° Individual 
Avidya ° or ‘false knowledge. -Everywhere, . before .us; 
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behind us, only the differences of nàma-rüpas appear and 
Brahma becomes concealed from our view. The world of 
nima-riipa is thus viewed by us as something separate 
(स्वतन्त्र), self-existent, entirely independent (“नामरूपोपाधिद्रष्टि- 
रेव भवति स्वाभाविकी”). But it is not a real view. The world is 
not really the construction of our mind. There is the 
supreme Brahma who underlies the differences of nama- 
rüpa without being affected by them; the differences of 
nüma-rüpa cannot really conceal Brahma. Hence, 
Sankara has said—“arvary अन्यः....- .इश्वरः?. — [f the world 
of nàma-rüpa were simply the mental construction of the 
finite self, no distinction in that case could be made be- 
tween the world and Brahma, since under Adhyasa 
the world would be superimposed on Brahma. But the 
fact is it is not only necessary to distinguish the world 
from God, it is equally necessary to distinguish it from 
illusion or subjective phantasm. 

(a) We shall support this view of Ajnana by Rama- 
tirtha’s view. 

Ramatirtha, the most learned interpreter of 
Sankara, in commenting on the celebrated Vedanta-Sara, 
has established the important position that 4 
(अज्ञान) must not be understood in the sense of subjective 
notion of an individual soul. 


What he says, we shall quote here :— 


“सिथ्याज्ञानजन्यसंस्कारः अज्ञानम्‌, असत्प्रकाशनशक्तित्वेन HOTT — 
इति wage निरस्यति 1” 
[i.e , ** Two doctrines about the Ajnana are to be reject- 
ed, viz., that Ajnana or ignorance is an impression derived 
from false cognition and that it is non-existent (i.e., 
something merely negative)’ |. 

“ The author," says Ramatirtha, '' now rejects the 
alternative that ignorance (अज्ञान) is an erroneous cog- 


nition and a quality of the soul." 
F. 95 
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His argument is stated below :— 


“सत्त्वरजस्तमेालक्षणास्त्रये गुणाः, कारणुमव्याक्ृतात्मकम AI’ 
त्रिरूपेण त्रिगुणात्मकम्‌ | तथा च, गुणत्य गुणवत्तानुपपत्तेने मिथ्याज्ञानम्‌ 
“अज्ञानम्‌? इत्यर्थः |? 
| ‘‘ By reason of the three constituent elements—Sattwa, 
Rajas and Tamas—in the products, the cause—Ajnana— 
also is composed of these three constituents. Since, 
therefore. a quality cannot possess qualities, the erroneous 
cognition which is a quality of the Soul, cannot be 
ignorance (7.¢., ajnana); for, it possesses the three con- 
stituent elements (7.¢., objective and not a quality of the 
soul)" ]. 

Thus, refuting the opinion that Ajnàna is a subject- 
ive quality of the mind, he now goes on to show that it is 
positive (भावरूप) and not mere negation, thus: 

“ज्ञानाभावाऊज्ञा नमिति मतं निरस्यति” 
(7.e., “° He refutes the view that the ‘ignorance’ is mere 
absence of knowledge "). 

Then giving reasons in favour of the positive char- 
acter of Ajnana, he establishes the fact that it is a sort 
of relative entity and thus concludes :— 

“ They beheld the power (शक्ति) of atm self-illu- 
minant, subject to its possessor, embraced by three con- 
stituents—Sattwa, Rajas and Tamas... Unless the soul 
were enveloped (आआंबृत), there could not exist the 
practical assurance— it is not,’ ‘ it shines not '—contra- 
dictory to another assurance— it is.’ ‘it shines '—in the 
constant self-illumination of the supreme spirit” 
(Gough's translation).* 

This आवरण or अज्ञान is explained as तम; 
(Tamas) with a slight admixture of Ta: and सत्त्व. 


5 “देवस्य स्वयंप्रकाशस्य आत्मनः शक्तिमत्यरतन्त्रां TM: सत्त्वादिभिः निगूढा- 
मालिङ्िताम्‌... अपश्यत्‌ |... AGT: स्वप्रकाशत्वेन च ART 'प्रकाशते? इति,-- 
तद्विपरीतव्यवहारस्य आत्मनि RU Beaty च ञ्चनुपपत्ति; |” 
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(७) We shall also give here Sankara's own view as 
expressed by himself. 

Now, we shall show that Sankara himself identified 
Ajüana with the Prana-sakti in his Mandükyabhàsya. 
And this, we think, would be a conclusive proof about the 
objectivity of Ajnana. As this is most important, we 
shall quote him fully. 

In describing the conditon of Pralaya (and the dream- 
less susupta state of the finite self) we find the following 
observation in Sankara's Brahma-sütrabhasya :— 


“मिथ्याज्ञानप्रतिवद्धा विभागशक्तिरनुमास्यते-अपीतावपि; एतेन 
gaai पुनरुत्पत्तिप्रसंग: प्रत्युक्तः, सम्यग्‌ ज्ञानेन मिथ्याज्ञानस्य अपोदित- 
स्वात्‌” (Ao Fo भाः, 2. 1. 9) 


[‘‘ So, at the dissolution of the world (Pralaya) the 
presence of a Causal potency of diflerences—with which 
the Ajnana or false notion is bound up—must be inferred. 
By this, the possibility for the reappearance of those who 
have already been released is precluded, since their * false 
notion ' or ajñāna (which binds to Samsara and causes 
difference) has been destroyed by true knowledge `]. 

But let us see how Sankara expresses himself de- 
scribing a similar condition in his Mandukya-bhasya :— 


“बीजात्मकत्वाभ्युपगमातू सतः | जीवप्रसव--(स वेपदार्थजातस्य 
उपलक्षणम---आ० fro) --वीजात्मकत्वमपरित्यज्यैव प्राणशब्दत्वं सतः |... 
निर्वीजतयैव चेत्‌, सति प्रलीनानां सुपुप्तिप्रलययो: पुनरुत्थानानुपपत्ति: 
मुक्तानां च पुनरुत्पत्तिप्रसंगः । बीजाभावाविशेषात ।”--मा० le भा०, 
1. 2 कारिका | 


[‘ We are to understand the term Sat (सत्‌) as contain- 
ing the causal seed. The term ‘sat ` denotes prana, 
without leaving out the sense of its causal potentiality 
which is productive of all objects. . . If we abandon the 
idea of this causal seed, then the possibility for the re- 
appearance of even those who have already been emani- 
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cipated will arise, along with those not emanicipated; 
since no productive causal seed exists `]. 

In comparing the two passages quoted above, it would 
. be seen, what Sankara described by the term A jñāna- 
Sakti in the Brahma-sütra-bhasya, is the same as what 
he called by the term Prana-bija (the causal seed of 
Prana) in the Mandikya-bhasya. The Ajnana or ig- 
norance being bound up with the causal seed of Pràna it 
is clearly an objective matter and not merely a subjective 
notion. This bija (बीज) is the cosmic seed or the 
Prana-energy of the Sat. Thus we find that according 
to Sankara’s own showing the world cannot be a subject- 
ive notion of the mind of man. It is called 47j£2na, 
because it is the other, i.e., opposite (विपरीत) of jiana 
(ज्ञान), or the Absolute Knowledge. 


Here, we should like to call our reader's attention to 
the concluding remarks of Sankara :— 

“सबीजत्वाभ्युपगमेनैव सतः प्राण॒त्वव्यपदेश:, AAA च कारणत्व- 
व्यपदेशः 1. ..नेति नेति च बीजवत्त्वापनयनेन वयपदेशः।” 
[८ In all Srutis wherever the word ' Sat has been said 
we are to take the existence of causal seed—J7 raga. with 
it... But where such terms as ‘neti,’ ° neti’ occur in 
Sruti. Brahma devoid of this causal seed is to be under- 
stood." That is to say, Brahma with the causal Prana 
existing potentially in it is to be called as Sad-brahma 
सद्ब्रह्म). It is this undifferentiated seed (वीज) which 
differentiated into the modifications of names and 
forms]. ; 

Sankara also adds further down there :— 

“इतरान्‌ सर्वभावान्‌ प्राणे बीजात्मा जनयति” (cth Karika) 
(“चेतोंशवे ये तान्‌ पुरुषः प्रथक्‌ सजति विषयाभावविलक्षणान” 
[ It is this causal seed of Prana which is the productive 
cause of all objects of the world ” |. 
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|“ But the finite souls have come out from the Absolute 
spirit directly, and they are different irom the objects 
(विषय)'']. 

We see from all this that the 477८70 is not a subjec- 
tire idea merely, as many people erroneously believe; but 
an objective seed or matter which is described by Rama- 
iirtha as “ coloured by the potentiality of all effects " :— 

('समस्तकायंसंस्कारापरंजितम?) ١ 

(c) Ananda-giri, that famous commentator of 
Sankara, also holds a similar view about Ajnana. He 
first of all raises in anticipation an objector's view thus :— 

“ननु, अनाद्यनिर्वाच्यम्‌ अज्ञानं’ संसारस्य “बीजभूतं” नास्त्येव, 
सिथ्याज्ञान-तत्संस्कारा|णामज्ञानशब्दवाच्यत्वात्‌” 1 


|* If some one urges the objection that since the word 
A jücna. means false mental conception and its impres- 
sions, there does not exist Ajnana as the beginningless 
causal seed of the world ” }. 

Anticipating this objection, he discusses this point 
and gives his own conclusion on thé subject thus :— 


“प्रतः 'उपादानत्वेन' अज्ञानसिद्धि:”? 


| ^ Thus our conclusion is that—the beginningless Ajnana 
is established as the material cause, of the world, and it 
is not a subjective mental idea merely 7]. 


In another place also, his conclusion is thus given :— 


“परिणामित्वात्‌ तस्य TRUITT THU | तत्र वियदादेः 
परिणामित्वमङ्गी कृत्य HRT 'परिणाम्युपादानम? अस्ति | 


|“ As the world is modification, it must have a modifi- 
able material cause. Taking into consideration the fact 
that the ether and others are always transformed from 
one state into another, we hold that there exists a trans- 
formable material cause of the world in the form of 


Avyakta (prior to transformation or differentiation |. 
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In Sankara's commentary on the Chandogya Upani- 
sad, the remarks made by him about the Prana leaves 
no doubt in our mind that he considered it as a Parinümi- 
nitya (transformable principle) and the Supreme Reality 
which constitutes the truth of the Prana and stands 
beyond it as its ultimate Principle is the Kztastha-nitya. 
Thus he describes the Prana here :— 

“सब क्रिया-कारक-फलभेदजातं ؟‎ एव, न प्राणाद्‌ बहिभतमस्ति?-- 

(छाः भा०, 7. 15). ^ 

[‘ It is Prana consisting of all varieties of difference 
bound up in the relation of cause and effect which may be 
described as विकारानृतत्रह्म and outside of this Prana 
nothing in the world exists ” |. 

All phenomenal changes take place within this Prana 
and to this Prana “ are fastened all differences as the 
spokes are fastened to the nave (of a wheel).” But Prana 
is not the ultimate principle. “‘ There is," Sankara con- 
cludes, ‘‘ a spirit greater and higher than this Prana and 
he who realises this spirit is the true Ati-vadi (अतिवादी) 
not he who knows merly the nature of the Prana.” 

This Prana has been sometimes identified with the 
A vidya and sometimes with the Maya, as we have seen 
in the beginning of this paper. 

Maya or Avidya is not therefore to be looked upon 
in Sankara’s philosophy as a mere subjective mental 
notion of the finite self, but it is the material cause of the 
nama-ripas under the control of the Absolute intelligent 
spirit. Our conclusion is that the Maya in Sankara’s 
system is not a subjective notion but is objective in its 
character. 
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THE HYMNS OF SIR WILLIAM JONES 


PRINCIPAL P. SESHADRI, M.A., 


Govt. College, Ajmer. 


Though the reputation of Sir William Jones as an 
Orientalist is quite wide-spread, it is perhaps not equally 
well-known that he was also a votary of the muse of 
Poetry and he has a large number of Indian poems to his 
credit. As an ardent student of Sanskrit Literature, he 
was naturally attracted to Hindu mythology and it is not 
surprising that his poetical hymns are all on Hindu gods 
and goddesses. It has been said of Keats that he was 
“ to Grecian gods near allied " and a similar compliment 
is due to Sir William Jones with reference to the Hindu 
pantheon, though it does not imply any adherence to the 
Hindu faith on his part, nor any comparison in poetic 
inspiration and genius between the two poets. 

The passionate love lyrics of Lawrence Hope in the 
Garden of Kama have made the name of the Hindu god 
of Love quite popular in recent decades in the West and 
it is also perhaps not diffieult for readers of English 
Literature to recall the reference to Kama in Tennyson's 
Palace of Art, but Sir William has got a whole hymn to 
Camdeo containing a glowing tribute to his all-compelling 
power. He is the 

God of flowery shafts and flowery bow, 
Delight of all above and all below. 


and Sir William cannot help asking: 
Can man resist thy power? 


Has not Coleridge written in similar strain in the oft- 
quoted lines? 


All thoughts, all passions, all delights, 


Whatever stirs this mortal frame, 
343 





344 JIA COMMEMORATION VOLUME [P. SESILADRI 


All are but ministers of Love, 
And feed his sacred flame. 

To an admirer of Kalidasa and his Kumd@rasambhava, 
it was not a difficult transition from the subject of Camdeo 
to that of Durgà. Borrowing his materials from Kali- 
dàsa's poems as Sir William Jones himself tells us in his 
prefatory note, he has given us an account in his Hymn 
to Durga of the famous episode of Durgà's penance to 
obtain the love of Siva and the ultimate realisation of her 
hope, though at the terrible cost of the destruction of the 
beautiful form of the God of Love. The hymn has 
some beautiful passages, as when we are told that she 
gathered flowers for worship : 

On a moon, when edg'd with light, 
The lake-born flow’rs their sapphire cups 
expanded 
Laughing at the scattered night, 
A. vale remote and silent pool she sought, 
Smooth-footed, lotos-handed, 
And braids of sacred blossoms wrought. 
She was restless and in suspense for a long time: 
Nor in drops of nectar’d sleep 


Drank solace through the night, 
but ultimately the radiant quire of the gods sang “ strains 
of bridal rapture.” Sir William does not however 
attempt any description of the final ecstasies of love for 
he tells his readers modestly, 
` Gods alone to Gods reveal 
In what stupendous notes the immortals woo. 
But now the strain is of a higher mood and Sir 
William writes in his Hymn to Bhawani of primeval Sakti 
or the goddess of Creative Power. Who that lives in 
Bengal, as Sir William did during his entire sojourn in 
India, can escape the fascination of the Sakti-cult? 
There are almost Miltonie touches in his aecount of the 
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evolution of creation from the original chaos of the 
Universe. 

When time was drown'd in sacred sleep, 

And raven darkness, brooded over the deep,— 

Reposing on primeval pillows 

Of tossing billows, 

The forms of animated nature lay; 

Till over, the wide abyss, where Love 

Sat like a nestling dove, 

From heaven's dun concave shot a golden ray. 

The mother of gods, rich nature’s queen, spread her 
genial fire over the earth and it began to teem with myriad 
forms of life. It is perhaps not necessary to discuss 
here the extent to which this account of cosmogony is 
coloured by Christian tradition and is not entirely faith- 
ful to the Hindu literature on the subject. 

Indra, the Jupiter of the Hindu Pantheon—the 
parallel is complete, not only in their power and magni- 
ficence but also in their peccadilloes !—could not obviously 
escape treatment in a series of poems of this kind. 6 
holds his great court in Heaven; even inspired bards can- 
not describe its beauties; who sees it maddens and who 
approaches dies : 

For, with flame-darting eyes, 

Around it roll a thousand sleepless dragons; 
While from their diamond flagons 

The feasting gods exhaustless nectar sip, 
Which glows and sparkles on each fragrant lip. 

Anybody who ventures to write a hymn to Surya, 
the Sun-god, runs the risk of unfavourable comparison 
with Keats, because of his Hymn to Apollo with its 
magnificent beginning : 

God of the golden bow, © 
And of the golden lyre, 
And of the golden hair, 


And of the golden fire, 
F. 96 
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There is also Byron's vignette in honour of Apollo in 
his Childe Harold, with its tribute to “ the god of life 
and poesy and light—the Sun in human limbs array d." 
Sir William Jones begins with an invocation to the 

Fountain of living light, 

That o'er all nature streams, 
and tells of his chariot's flight with its seven horses, 
common to the mythologies of all nations : 

The coursers fly releas'd; 

Then toss each verdent mane, 

And gallop o'er the smooth aerial vault. 


The figure of Lakshmi rising from the ocean of milk 
must have reminded Sir William Jones of Venus rising 
from the Paphian sea and he has a hymn in her honour. 
Her numerous names, implying different manifestations 
of her beneficent activities are woven into the poem and 
we have even the story of Sudāman who found his grace 
through Krishna told in a few stanzas. 

The next poem is a tribute to Narayana : 

Spirit of Spirits! who, through every part 

Of space expanded and of endless time, 

Beyond the stretch of lab'ring thought sublime. 
He is the source of all life in creation and He 


Glows in the rainbow, sparkles in the dream, 
Smiles in the bud, and glistens in the flow'r 
That crowns each vernal bow'r. 


As in the case of the other divinities, he mentions the 
different manifestations of Narayana by enumerating his 
other names well-known in Hindu Mythology. 

It would have been surprising if Sir William Jones 
had not considered Sarasvati worthy of a separate hymn. 
It is there—she receives her full meed of praise as the 
eoddess of learning, the mother of Eloquence and Science 
who gives primeval truth the unfading bloom of youth 
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‘with pointed reed '|—apparently referring to the art of 
writing on leaves which has been the traditional way of 
preserving learning in India. The poem is also interest- 
ing for a reference to the pilgrim centre of Triveni in 
Allahabad : 
For thy balmy lore 
Drawn from that rubied cave 
Where meek ey'd pilgrims hail the triple wave. 
There can be very few pictures more appealing to the 
student of romance than that of the Descent of Ganges 
and her flow along the provinces of Hindostan teeming 
with their miliions of inhabitants and Sir William Jones 
has not escaped its fascination. The Hymn to Ganga 
describes the river from its flow and references are made 
to its ancient history and to the great cities on its banks 
well-known in legend and song. She was, according to 
the poet, the great civilizing influence in India, converting 
the original barbarism to the arts of peace and civilisa- 
tion. The godless mountaineer roaming round his 
thickets drear has fallen before her mildness, wisdom and 
justice and has been won to peace and gentle virtue. 
Writing from Calcutta and conscious of the coming in of 
commerce on the high seas, the Ganges being linked with 
the great water-ways of the world to-day, Sir William 
has occasion to mention the British race and invoke a 
blessing on it : 
Nor frown, dread goddess, on a peerless race 
With lib'rated heart and martial grace 
Wafted from colder isles remote: 
As they preserve our laws and bid our terror 
cease, 
So be their darling laws preserv'd in health, in 
joy and peace! 
At the conclusion of this brief account of the hymns 
on Indian subjects written by Sir William Jones, it is 


348 JHA COMMEMORATION VOLUME [P. SrsiapDni 


perhaps difficult to suppress some general reflections. It 
is no use disguising the fact that the poetry of Sir 
William is not of the highest order. While it is generally 
futile to analyse the causes of failure in poetry, it is easy 
to see that the weight of Sir William’s ‘scholarship was 
always a heavy burden on his poetic art, though the lines 
which have been quoted here, do not give a correct indi- 
cation of the weakness. 

Again, it is only an intense and burning religious 
faith which can raise compositions on subjects of this 
kind into the heights of real poetry. Sir William was a 
devout Christian, though perhaps of a liberal kind and 
the reader is always kept under the impression that he 
is writing about divinities who hardly mean anything 
more to him than the shadowy figures of ancient mytho- 
logy conjured back to life only for the purposes of 
scholarship. 

It is also a pathetic reflection that the sovereignty of 
these members of the celestial pantheon is gradually 
slipping away even from the land of their origin and in 
the years to come, the hymns will be overshadowed more 
and more by the handicap of the growing want of faith 
in their subjects, if not of the actual unfamiliarity of 
their contents. Shall we join the lament of Schiller that 

“Pan is dead, or on the other hand, rest assured with 
Elizabeth Browning ?— 

What is true and just and honest, 

What is lovely, what is pure— 

All of praise that hath admonisht,— 

All of virtue, shall endure. 
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What distinguishes Eastern from Western Philo- | 
sophy is the concept of Mukti or emancipation from the 
chain of birth and death. It is considered the main goal | 


of human life and is regarded as the most important of the 
four human pursuits, Dharma, (virtue), Artha, (wealth), 
Kama, (enjoyment), and Mukti, (emancipation). It is 
human to aspire for happiness and avoid misery and pain. 
But so long as man has the physical body and the senses, 
he cannot obtain unmixed happiness. If he gets rid of 
the body and the senses, as he is believed to do in the state 
of Mukti, he is promised the enjoyment of unmixed 
happiness or at least the entire cessation of misery and 
pain. For this purpose a course of virtuous life is chalked 
out for him. The most important feature of such a life 
is renunciation of all worldly pleasures and the annihila- 
tion of all kinds of desire and hatred. For it is desire 
and hatred (Raga and Dvesha) which are considered as 
the root-cause of birth and death, from which there is no 
escape. 

Now the question is, ' Is there a state of Mukti? 
The possibility of existence of such a state cannot even be 
dreamt of. Nor is there any proof about the existence of 
such a state. For man is a mass of desire, anger, and 
other passions which in all the systems of Indian philo- 
sophy are considered as the main cause of the chain of 
birth and death. Besides, the Wedas enjoin certain 


duties upon man with a view to the repayment of his three 
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debts. He has to observe certain duties in order to pay 
his ancestral debt (Pitririna), certain other duties to 
absolve himself from the debt he owes to his preceptors 
(Rishirina), some other duties to liquidate the debt due to 
his gods (Deva-rina). Accordngly he cannot give up 
work and its results which are also the cause of birth and 
death." 

According to Indian philosophers these objections 
do not hold good: in their view man can free himself 
from all passions or Klesas, as they are called. For 
example, in deep sleep and in deep contemplation 
(Samadhi) he is free from all passions. The state of 
Mukti is compared to deep sleep and deep contemplation. 
The only difference between them is that while in deep 
sleep he is free from all passions for the time being, he 
is eternally free from the Klesas in Mukti. When he 
wakes up from deep sleep, the Klesas return to him and 
trouble him. But when he attains Mukti, that is, when 
‘he gets rid of rebirth with a physical body and the senses, 
he cannot have any Klegas. Accordingly the Sankhya- 
sütra (5, 116) says that man attains Brahmahood in deep 
contemplation (Samadhi), in deep sleep (Sushupti), and 
in Moksha (that is, Mukti). Likewise the Brihadáranyak- 
opanishat says (2, 1) that Sushupti and Mukti are similar 
to each other. Desire, hatred, and other passions are 
the offspring of a vitiated mind. The mind is vitiated by 
false knowledge (Mithya-jnana). If false knowledge is 
replaced by true knowledge of things (Tatva-jhana), all 
passionate thoughts must necessarily disappear once for 
all. 

The Chàrvàkas do not believe in rebirth and say that 
death is Mukti, since all kinds of misery disappear in 
death. ‘The following half verse is quoted as the Char- 
vaka definition of Mukti :—'' Mokshastu maranam tach- 
cha prànavayu-nivartanam." (Sarvarthasiddhi 7, 75). 
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The Buddhists believe in rebirth and say that it is 
due to Vāsanā or chain of passions implanted in the mind. 
If passions are got rid of by renunciation of all worldly 
desires and by true knowledge, there will be no rebirth. 
Hence death with mind purged of all evil thoughts and 
passions is Mukti or Nirvana, as they call it. (Slokavar- 
tika, p. 533.) 

The Jainas also believe in rebirth and say that when 
man has purged his mind of all black thoughts, he attains 
Kaivalya and rises higher and higher in space. He will 
have no rebirth and no misery or pain. 

Some Mimirhsakas say that the attainment of the 
heavenly abode called Svarga by the performance of the 
Jyotishtoma sacrifice is Mukti. The Bhattas say, as we 
shall see later in detail, that the realisation of one’s own 
innate or intrinsic happiness (Atmasaukhyanubhava) 
is Mukti. (Slokavartika, p. 534). 

The Sankhyas say that when a man releases himself 
from the bonds of Prakriti, Nature, and frees himself 
from all kinds of passions, he attains Kaivalya, the state 
of isolating himself from Prakriti. 

According to Yoga philosophy existence with no 
attachment to any thing (Kaivalya) is Mukti. 


The Vedantins are of opinion that mere absence of . 


misery is not Mukti. There is also the feeling of happi- 
ness (Ananda) which is the nature of the soul. Hence, 
Mukti in their view is the attainment of true innate happi- 
ness due to the disappearance of passions and false know- 
ledge. 


The Naiyàyikas or the Indian Logicians have made 


a long discussion about the existence and nature of Mukti. 
(Vide Vatsyayana’s commentary on Gotama's Nyayasutras, 
under Apavarga). Mukti is defined as complete destruc- 
tion of the twenty-one forms of misery; the twenty-one 
forms of misery are (1) the six senses, (2).the six kinds of 
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knowledge corresponding to the six senses, (3) the six 
kinds of objects corresponding to the six ep (4) the 
physical body, (5) happiness, (6) and misery. — he ces- 
sation of these twenty-one kinds of misery 1s termed 
Mukti. The idea of such a cessation of misery seems to 
have dawned on the mind of the Indian logicians from the 
observance of the state of deep sleep when the six senses 
are dormant with no sense of se'ise-objects and the body 
and of pleasure and pain. But there is no proof to de- 
monstrate the existence of the soul without a body and the 
senses. For no such thing is perceived. Hence, percep- 
tion cannot be a proof about its existence. Accordingly 
the Indian logicians have taken resort to syllogistic argu- 
ment to prove its existence. Whatever comes into being 
like a wave one after another forming a chain is perish- 
able like a flame of light which is a chain formed of flashes 
of light. Hence the chain of miseries is perishable. But 
Sridharabhatta discussing the nature of Mukti in his 
Nyayakandali refutes the above syllogistic argument and 
says that the only proof about the existence of a state 
of Mukti is the Upanishad passage which says that ‘‘ The 
Soul being without a body, the feelings of pleasure and 
pain do not touch him.” Udayana is, however, of opinion 
that the syllogistic argument is sound and acceptable. 
He also quotes Rig. 7, 59 12, and Svetüsvatara 3,8 in 
support of a state of Mukti. ‘‘ The entire cessation of 
misery " is acceptable to all schools of Indian philisophy 
as a definition of Mukti. “ Nigsreyasam punah duhkha- 
nivrittiratyantiki; atra cha vadinamavivada eva ” 
(Kiranavali). 

If in the state of Mukti there is neither pleasure nor 
pain, then the liberated soul may be compared to a man 
who has fallen senseless. If so, how can such a state be 
called a Purushartha, or object of human pursuit? The 
logicians reply that men care more for avoidance of 
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misery and pain than for the attainment of positive 
happiness. It is of frequent occurence that men commit 
suicide merely for getting rid of their present troubles; 
such men do not aspire for any happiness after death. 
There are, some people who undertake painful works 
with the hope of achieving some happiness in future. 
Such men may not care for a painless state called Mukti 
and may rather laugh at it. All that can be said of such 
people is that they are not fit candidates for our Mukti. 
Only those whose chief desire is to get rid of all misery 
and who with that object in view sacrifice all worldly 
pleasures and enjoyments are fit candidates for our Mukti, 
no matter if it is merely a state of painless existence. 
Such a form of Mukti is acceptable to the authors of the 
Nyüyamanjari and the Kiranavali. That it is also accep- 
table to Gotama, the author of the Nyayasütras, is stated 
by Sriharsha in his Naishadha. (17, 75.) He says :— 


Muktaye yassilatvaya Sastramiiche sachétasam, 


gotamam tamavetaiva yatha vittha tathaiva sah. 


* He who taught rational beings a state of stone-like 
existence called Mukti is verily Gotama (the best ox; also 
his name); he is as you know him, having understood the 
above idea.’ 


Quite different is, however, the view ascribed to him 
by Madhava in his Sankaravijaya (16, 68-69). “ A 
conceited logician asked Sankara that if he were an omni- 
scient man he might distinguish between forms of Mukti 
in the opinion of Kanada and Akshapada; if he could not, 
he might as well give up his claim to omnisciency.” The 
reply is that in the view of Kanada it is a state of existence 
like the sky with the complete riddance of all qualities 
(misery is a quality). In the view of Akshapada, how- 
ever, it is a state of no misery with the feeling of happi- 
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ness in addition. In the Sarvasiddhantasangraha attri- 
buted to Sankara the same difference between the views 
of Kanada and Akshapada is stated. °“ The experience of 
eternal pleasure even in the absence of objects of pleasure 
is a feature of Moksha (according to Akshapada). It 
is better to be a jackal in the beautiful forests of the 
Vrindavana than to be in a state of Mukti devoid of all 
pleasure, according to the view of the Vaiseshikas.” 
This difference in the representation of Gotama’s view on 
Mukti between Sriharsha on the one hand and Sankara 
and Madhava on the other can be reconciled by admitting 
that there have been two schools of commentators on 
Gotama’s Nyüyasütras. One school is represented by 
Vatsyayana and the other by Bhasarvajna. The latter 
defines Mukti as ‘‘ Sukhamatyantikam yatra buddhi- 
grahyamatindriyam, tam vai mokshath vijaniyat dush- 
prapamakritatmabhih.” (‘‘ One should know that to be 
Moksha where eternal happiness is perceived by the 
intellect and not by the senses and which is not attainable 
by the untrained.”) Bhishana, the author of Nyaya- 
bhüshana, a commentary on Bhasarvajiia’s commentary on 
Gotama’s Nyàyasütras, says that the insertion of the 
word ‘‘ sukha ” in the verse is to refute the view of 
Kanada. In his commentary on Haribhadrasüri's Shad- 
darganasamuchchaya, Gunaratna says that there are seven- 
teen commentaries on Bhàsarvajna's Nyayasara and that 
Nyayabhiishana is most important among them. Nyayaika- 
defin is another name given to Bhüshana according to 
Mallinatha. In his commentary on Tarkikaraksha 
(Khanda 1, p. 166) he says that the Nyayaikadesins (a 
different school of Nyaya) are the followers of Bhüshana. 
In his Nyayapari$uddhi Vedantadesika says (Khanda 1, 
p. 17) that Bhishana has proved that Mukti is a state of 


perpetual pleasure or happiness. In Sarvamatasaügraha. 


the Nyayaikadesins are represented as a school rejecting 
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Upamàna as a Pramana. “ Uktam hi Pratyakshanu- 
mànagamapramanavadino Nyayaikadesinah.” : 

It appears that there was a school of Nyayaikadesins 
long before the time of Bhasarvajiia (about 900 A.D.), for 
Suresvaracharya refers to them in his Manasollasa (2, 
17—19) and says that the Nyayaikadesins accepted only 
three Pramanas. These verses are quoted by Varadaraja 
in his Tarkikaraksha (p. 166). 

In his commentary on the Nyàyasütras Vatsyayana 
refers to a sect of Saivites, according to whom Mukti is a 
state of happiness with no misery and refutes their view by 
interpreting the word ''Sukha" in the Agama-verse 
quoted by them as “ Duhkhabhava,” absence of misery. 
It is evident therefore that the verse, “ Sukhamatyan- 
tikam yatra etc." defining Mukti must have been current 
at the time of Vatsyayana (about the 4th Century A.D.). 
In quoting the verse Vatsyayana uses the word “ Agama,” 
as '' Yadyapi kaschidagamassyat muktasyatyantikam 
sukhamiti." It is therefore clear that Agama works were 
current in his time as Pramana works like the Vedas. It 
may be said therefore that as Saivites, Sankara and 
Madhava accepted the authority of Agamas and followed 
the Nyayaikandesins in interpreting Gotama's Nyaya- 
sütras. 

Raghunàthasiromani refers to the definition of Mukti 
given by the Bhattas (Kumarila and his followers) as & 
state of happiness and refutes it. In the Sarvasidhanta- 
sangraha the Bhattas are said to have defined Mukti as 8 
state of happiness “ Paranandanubhitissyanmokshe tu 
vishayadrite.” In the Manameyodaya Kumarilas view 
on Mukti is stated to be ‘‘ the Soul’s experience of his 
own intrinsic happiness with complete cessation of all 
kinds of misery.” (Mana. Verse 26). But Parthasarathi- 
migra does not ascribe such a view of Mukti to Kumarila. 
In the Tarkapada of his Sastradipika in. which he 
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says he has faithfully followed  Kumürila's views 
(Kumarilamatenahath karishye sastradipikaim) he says 
as follows :—‘‘ abhavatmakatvameva svamatam upa- 
pattyabhidhanat. anandavachanam tu upanyasamatra- 
tvatparamatam. na hi muktasyanandanubhavassambha- 
vati karanabhavat. manassyaditi chenna amanaskat- 
va$ruteh."  ('' Its definition as a negative state is his own 
view, since necessary proof is adduced. Its description 
as a state of happiness is only an exposition of the view 
of others. For it is not possible for a Mukta to experience 
happiness, as he has no mind and other organs. He has 
no mind, as the Veda denies it to him.") Gagabhatta, a 
later writer on the Mimansa work, Bhattachintamani, 
denies the experience of happiness in Mukti. It is only 
Narayanabhatta that admits the experience of happiness 
in Mukti. 

From the above it is evident that as far back as 
Vatsyayana and even earlier than his time there was a 
school of philosophers who admitted the experience of 
happiness in Mukti. “ Nityam sukhamatmano mahat- 
vavanmokshe abhivyajyate," (** Eternal happiness like the 
Soul's greatness manifests itself in Moksha ”) is a passage 
found in the Bhashya of Vatsyayana on the Nyayasitras. 
The view expressed in the above passage is stated in the 
commentary as the view of the Advaitins. Raghunatha- 
$iromani and other logicians say that a liberated soul has 
no body and mind, and that without a body and the mind 
there can be no experience of happiness in Mukti. They 
quote the passage of the Chandogyopanishat, ‘“ The soul 
having no body, happiness and misery do not touch him" 
(8, 12) in support of their view. As to the passage of the 
Taittiriya (2, 6) “ Anandam brahmano rüpam tachcha 
mokshe pratishthitam." (° Happiness is the nature of 
Brahman and it is eternally perceived in Moksha "), it 
is explained by them as referring to some kind of happi- 
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ness which is intrinsic to the soul and for the experience 
of which the soul requires neither a body nor the mind. 
But Gadadhara is opposed to this view and he says that 
the word ‘‘ Ananda " in the passage of the Taittiriya 
quoted above means absence of misery and not a positive 
form of happiness. 

Like the Vedantins the Jainas also admit the experi- 
ence of eternal happiness in Mukti. In his commentary 
called Ratnavatarika on the last Sütra of the Pramana- 
nayatattvalokalankara, Ratnaprabhacharya says that 
eternal happiness is experienced in Mukti, and quotes the 
Agama verse ‘‘ Sukhamatyantikath yatra, etc.” in support 
of his view. र 

Thus while the Buddhists and the logicians deny the 
experience of eternal happiness in Mukti, the Saivite 
school of the Nyayaikadesins, the Vedantins, and the 
Jainas admit the experience of happiness in Mukti. The 
latter say that while desire for worldly happiness and 
pleasure leads to rebirth and its miseries, desire for the 
eternal happiness of Mukti does not so bind a man and 
lead him to rebirth. 

To sum up: just as the notion of spirit-worship is 
stated to have its origin in dream, so the notion of Mukti 
has its origin in sound sleep. The logicians are of opi- 
nion that in sound sleep the soul experiences neither 
happiness nor misery, while the Vedantins say that there 
is the experience of happiness in sound sleep. In support 
of their view the Vedantins point to the statement which 
a man awaking from sound sleep makes saying that 
* sukhamahamasvapsam, I slept happily.” Mukti is 
accordingly a long sleep with no return to rebirth. Re- 
birth is a result of desire and hatred which are implanted 
on the mind of man at the time of his death. If the mind 
is purged of these and other passions and is, as it were, 
free from all thoughts, at the time of death, then there is 
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no likelihood of there being a rebirth. This view of 
Mukti is common to all schools of Indian philosophers, 
the Brahmans, the Buddhists, and the Jainas, 

Whether the concept of Mukti is logical or not is a 
controversial question. The arguments put forward in 
support of the notion are as endless as those advanced 
against it. However it was and is still an article of faith 
with a majority of the Brahmans, the Buddhists and the 
Jainas. The effect of this religious sentiment on the 
social, economical, and political condition of ancient 
India was, however, for good. The aim being towards 
the other world, there was no communal conflict. Money 
being considered as a trash, there was no commercial or 
political calamity on account of wealth. 





SOME UNKNOWN SANSKRIT POETS OF 
MITHILA 


Dr. HAR Durr SHARMA, M.A., PH.D., 
Professor of Sanskrit, Hindu College, Delhi. 


Mithila has been the centre of Sanskrit learning from 
time immemorial. No other part of India can boast of 
an unbroken tradition of scholars from the hoary age of 
the Vedas. It is only here that we find that from the 
time of Janaka down to the present day a continuous 
stream of scholarship has been flowing in the land. Al- 
though Nyaya has been the speciality of this place, and 
it can rightly boast of Uddyotakara, Udayana, Vacaspati 
and others, yet other branches of learning were not neg- 
lected here. Another very important contribution which 
Mithila has made to Sanskrit learning is in the domain 
of Dharmagastra literature. Mr. P. V. Kane says: 
** From the days of the Yajnavalkya Smrti down to the 
modern times the land of Mithilà has produced writers 
whose names are illustrious." (Hist. Dharm., p. 363). 
Even the province of poetry has not been forgotten. It is 
rather strange that the nibandhakaras have been famous 
as poets also. I propose to deal in this paper with some 
Maithila poets mentioned in a Sanskrit Anthology by a 
Maithila, which has preserved the names and verses of 
many unknown poets otherwise lost to us. As I have 
been able to find only one MS. of the work, it will not be 
possible for me to give different readings of the verses. 
There is only one MS. of this anthology named Rasika- 
jivana, in the Bhandarkar Oriental Research Institute of 
Poona. I have to thank Mr. P. K. Gode, Supdt. of the 
MSS. Department, for kindly lending it to me. The 
book has been referred to by Dr. S. K. De (Sanskrit 
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Poetics, I, p. 291) and Mr. P. K. Gode (Annals of the 
Bhandarkar Oriental Research Institute, Vol. XII, 
pp. 296—399). The latter has tried to fix the date of its 
author Gadüdhara Bhatta as after A.D. 1650 or the 
middle of the 17th century A.D. by means of internal 
evidence. I have been able to find more evidence which 
confirms the date arrived at by Mr. Gode. 

The book is divided into ten Prabandhas and con- 
tains 1562 verses. Out of these, 581 verses are ascribed to 
their authors or sources and 981 are anonymous. There 
are 142 authors or works named, a list of which Mr. Gode 
has given in his article referred to above. I give here 
the names which are not included in Mr. Gode's list. 

Anandadeva (fol. 31). 
Kikakayi (fol. 5). 

Trilocana (fol. 130). 
Devagana (fol. 136). 

Dhanada (fol. 130). 
Nagamaya (fol. 5). 

Bhattabija (fol. 107). 

Bhanu (fol. 130 and 134). 
Bharatikalidasau (fol. 98). 
Bheribhamkara (fol. 2). 
Matyupadhyaya (fol. 90). 
Madhusüdanasarasvati (fol. 5). 
Muktapida (fol. 43). 

Rama (fol. 102). 

Vainéimiéra (fol. 7). 
Vahinipati (fol. 111). 
Vahinimahapatra (fol. 45). 
Silabhattarika (fol. 73). 
Su-[Sa-]kavrddhi (fols. 63 and 67) - 
Harihara (fol. 24). 
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Gadadharabhatta gives his parentage in the follow- 
ing verse :— 


उमातनूजेन गदाधरेण प्रत्युद्धवं सेवितशङ्करेण । 
د‎ ^ ~ £^ 
गौरीशपुत्रेण रसज्ञहेतोर्विरच्यते कश्चन काव्यवन्ध: ۱۱ (Fol. 1). 


The Colophon at the end of the MS. reads :— 


इति श्रीभवानीभावनासक्तशाङ्करभट्टदामा दरभट्टसूनुश्रीगोरीपतिसूनुगदा- 
धरभट्टेन विरचिते रसिकजीवने दशमः प्रबन्धः qui: ॥ (Fol. 137). 
From this we get the following genealogical table of 

our author :— 


Damodarabhatta 
Gauripati or Gaurifa 
Gadadharabhatta. 


The author not only calls Damodarabhtta as Sankara- 
bhatta, but whenever he quotes the verses of Sankara- 
bhatt he refers to them as ۸00ھ‎ 2۰ According 
to Aufrecht also Dàmodara was the pupil of Sankara 
(C.C.I. 250a). It is, therefore, clear that Sankara was 
the preceptor of Dimodara. Now, we learn from 
Aufrecht that Gaurzpati, son of Damodara, wrote in 1640, 
a commentary Acarddarsabodhini on the Acaradaréa of 
Sridatta (C.C.I. 172a). Therefore, Gadadharabhatta 
must have flourished somewhere about the year 1660 
A.D. 

According to Kane, Sridatta Upadhyaya is one of the 
earliest nibandhaküras of Mithila; and as he names 
Kalpataru, Harihara and Halayudha’s work on Sraddha, 
he must have flourished later than 1200 A.D. “As 
Candesvara mentions his Samayapradipa, Sridatta must 
have flourished before the first quarter of the 14th 
century. If, GaneSamisra mentioned in the A caradarsa 
be the same as Ganeívaramisra, the author of Sugati- 
sopüna. and uncle of Candesvara (which appears extremely 
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probable), then S77datta flourished a short time before 
Candesvara and must have composed his works between 
1275 and 1310 A.D." (Hist. Dharm., p. 365). The only 
verse of Sridatta found in the Rasikajivana is :— 


श्रेयः सदा दिशतु सालसपच्तमपाते 
निद्रायते अपि दृशौ IAA | 
सवा-[संवा-] ह्यममानचरणाम्वुजजातहर्षो 
लच्त्मीमुखेक्तणपरः परमेश्वरो F: (Fol. 7). 


Damodarabhatta, the grandfather of our author, 
refers to the Moghul Emperor Akbar as Ga@jindrakabarak- 
sitisvara in one of his verses quoted below. Therefore, it 
seems that Daémodara enjoyed the patronage of some king 
who was at the court of the great Moghul Emperor and 
must have flourished at about the end of the 16th century 
A.D. I give here the seven verses ascribed to him in the 
Rasikajivana :— 


I. दुरितसमूहवलाहकपटलीसंहरणपवमानम। 


शिवयोरङ्काभरणं वन्दे किब्बित्‌ गजाननं तेज: ॥ (Fol. 9). 
II. अहिभूषणोड्प्यमयद: कलितहालाहालो5पि या नित्यः | 
दिग्वसनो5प्यखिलेश: d शशधरशेखरं वन्दे ॥ (Fol. 2). 


III. ब्रह्मादयोऽपि यदपाङ्गतरङ्गभङग्था 
सरष्टिस्थितिप्रलयकारणतां त्रजन्ति | 


लावण्यवारिनिधिवीचिपरिप्लुताये 
A ~ . A <a 
तस्ये नमा5स्तु सततं ह्रवल्लभाये ॥ (Fol. 4). 


IV. ब्रह्माण्डसम्पुटकलेवरमध्यवति 
चैतन्यपिण्डमिव मण्डलमस्ति यस्य | 
आलोकिते5पि दुरितानि निहन्ति यस्तं 
मात्तेरडमादिपुरुषं प्रणमामि RAH Il ^ (Fol. 5). 


V. जम्वूद्रीपग्रहप्रकाशनकरी स्नेहक्तपाधायिनी 
नीत्योद्रीणमषीतति: खलजनश्रेशीपतक्ञान्तकृत_ i 
गाजीन्द्राकबरक्षितीश्वरमनश्विन्तान्धका रापहा 
यस्य क्षोणिपतेरराजद्धिक॑ दीपोपमा लेखनी ॥ (Fol. 14). 
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VI. आश्चर्यं ہج‎ रिपुयशश्चन्द्रप्रतापाकया: 

सवग्रासमयं सदैव तनुते त्वत्खङ्गराहुः कथम्‌ | 

कि चान्यत्परलोकनि्भयभवांस्तस्मिन्प्रहत्योत्सवे 

गृह्णाति त्यजतामकम्पह्नदयो राज्ञां समस्ता भुवः ॥ (Hol. 14). 
VIL यत्कीतिंवेलयं भुवः सुविमलं सम्पाद्य संचारतः 

क्रान्त्वा शीतगिरि विधाय सरिता नाकस्य सख्यं ढम्‌ | 

आराध्यामृतभानुशेखरमलं ×ج‎ 830181 

गच्छुन्ती त्रिदशालयं द्रतगतिः शीतांशुना स्पद्धते ॥ (ol. 17). 


The following eight verses are ascribed to Sarkara- 
guru, the preceptor of Damodara :— 
1. हस्तपङ्कजनिविष्टमोदकव्याजसंचरदशेषपुमर्थम्‌ । 
नौमि किचिदवधूनितशुण्डादए्डकुण्डलितमणिडङतगए्डम्‌॥ 
(Fol. 1). 
ll. संसेवितश्चगुतुङ्ग विद्योतितवेदवेदाङ्गम्‌। 
परिनतितभयरंगं मनसिजभङ्गं समाश्रये लिङ्गम्‌ ॥ (Fol. 2). 
LII. تج‎ लता सेव्या विद्वद्भिरिति d ۱ 
यया वृत: पुराणोऽपि स्थाणुः Asad फलम्‌ (Fol. 4). 
IV. सत्त्वादिस्यैरगणितगुणैहेन्त विश्वं प्रसूय 
व्यक्तं धत्ते प्रहसनकरीं या कुमारीति संज्ञाम्‌ | 
सोहध्वान्तप्रसरविरतिविश्वमूर्तिः समन्ता- 
दाद्या शक्तिः स्फुरतु मम सा दीपवद्देहगेहे ॥ (Fol. 4). 
V. धुनोतु ध्वान्तं नस्तुलितदलितेन्दीवरवनं 
घनस्निग्ध U चिछुरनिकुरम्चं तव शिवे | 
यदीयं सौरभ्यं सहजसमुपालव्धुमनसो 
वसन्त्यस्मिन्‌ मन्ये बलमथनवाटीविटपिनाम्‌ [नः 2] ॥ (Fol. 58). 
VI. वहन्ती सिन्दूरं प्रवलकवरी भारतिमिर- 
Rasi बृन्देवन्दीकृतमिव नवीनाक० [कि] रणम्‌ | 
तनोतु क्षेमं नस्तव वदनसौन्दर्यलहरी- 
परीवाहः स्रोतःसरणिरिव सीमन्तसरणिः ॥ (Fol. 59). 
VII. हरक्रोधज्वालावलिभिरवलीढेन वपुषा 
गभीरे ते नाभीसरसि कृतमंपो मनसिजः | 
समुत्तस्थौ तस्मादचलतनये धूमलातका 
जनस्तां जानीते तव जननि रोमावलिरिति ॥ (Fol. 66). 


<۰ 
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VIII. न गुणाः कापि पूज्यन्ते सत्स्वीकारो हिगौरवम। 
पीतिमा शुणसाम्येऽपि हरिद्रास्वणथारब ॥ (Fol. 136). 


There are seventeen verses ascribed to Gadaüdhara. 
Out of these eleven bear the legend mamayam or mamayam 
Gadadharasya or mamaite Gadadharasya. The rest 
have the word Gadüdharasya only after them. It is just 
possible that there was another Gadüdhara who was 
different from our author: I give below only those verses 
which are by our author. 

1. आंदृतकुपितभवानीकृतकरमालादिवन्धनठ्यसन: | 

केलिकलाकलहादौ देवो बः शाङ्करः पायात्‌ ॥ 
IL विरञ्चिनारायणबन्द्नीयो भानं विनेतुं गिरिशोऽपि यस्याः | 
कृपाकटाक्षे.. ... ... .. - णानि व्यपेक्षते सावतु वो भवानी Il 
III. उत्फुल्ममानसरसीरुहचारुमध्यनियन्मधुत्रतभरद्युतिहारिणीमिः | 
राधाविलोचनकटाक्षपरम्पराभिद ष्टो हरिस्तव सुखानि तनोतु कामम्‌ | 
IV. उमातनूजेन गदाधरेण IFT सेवितशङ्करेण | 
^ ^ 
गौरीशपुत्रेण रसज्ञहेतोर्विरच्यते कश्चन काव्यबन्धः ॥ 
V. इहोदाहरणं नानाकविनिर्मितसूक्तयः | 
लिख्यन्ते लक्ष्यवस्तूनां लक्षणान्यपि कुत्रचित्‌ ॥ (Fol. 1). 
VI. सिछुकोऽपि सकलेप्सितदाता प्रेतभूमि निल्लयाऽपि पवित्रः | 
° सूतसित्रमपि योऽभयसत्री तं विचित्रचरितं शिवमीडे ! (Fol. 3) 
VIT. सहचर कि कथयेऽहं मधुविपिने कोऽपि गोपिकातनयः | 
दशनले (!) ताइनिताचेतोरत्नान्युपादत्ते | (Fol. 8). 


VIII. रत्नसानुशिखराक्वणफुल्लत्कल्पपादपतलेपु निषण्णाः | 
उद्गृणन्ति नृप HUTT त्वद्यशः प्रवरकिन्नररामाः ॥ (Fol. 17.) 


I am doubtful about this verse, as the following line 
stands at its end :—mamayam khandaprasasteh. 
IX. शरासने सायकमादधाने 3 | 
31181171 वरलालसानां वामानि नेत्राणि परिस्फुरन्ति ॥ 
(Fol. 19). 
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X. अस्याः कामनिवासरम्यभवनं quu विल्लोक्यादरा- 
AAT सुधाकरं प्रियतमं भूमीगतं शोभनम्‌ | 
नासामौक्तिककेतवेन रुचिरा तारापि सा रोहिणी 
मन्ये तद्विरददसददिष्ुद्ृदया तत्संनिधिं सेवते॥ (Fol. 61). 


XI. आस्तां दूरतया तदीयवद्नांभोजामृतास्वादनं 
नोदेत्येव मनारथोऽपि हृद्ये तत्सङ्गमाशां प्रति | 
उत्करठारिथिलीकृताङ्गलतिकं dia मामेकदा 
सस्नेहं यदि सा सरोजवदना धन्या वयं तावता ॥ (Fol. 80). 
There is one verse ascribed to M aithila. He seems to 
he identical with Maithila Kayastha about whom Aufrecht 


says :— ° One of the poets mentioned in Kavindracandro- 
daya.”  (C.C.I. p. 468a). 


समुत्कीर्णे तन्व्या निशितनयनान्तेन मृदिते 

EFER: स्मितलवसुधाभि: प्लुतिमति | 

सदन्तःकेदारे मदनकृषिकारेण जनिता 

चिरादाशावज्ञी किमिति न फलं हन्त लभते ॥ (Fol, 90). 








INDIAN WORDS IN THE HUMAYUN NAMA 


A. SIDDIQI, M.A., PH.D., 
Professor of Arabic and Persian, Allahabad University. 


The Humüyün Nama of Gulbadan Begum, a daughter 
of Babur, was not available to scholars generally until 
the unique MS. of the book in the British Museum! was 
carefully edited by Mrs. Annette S. Beveridge with an 
admirable introduction, an English translation of the text, 
critical notes, and a very useful biographical appendix.* 
She has tried to make her translation a very faithful one, 
but as she had to rely on a single MS. and as the text 
presented difficulties in ascertaining certain words and 
expressions, some of them not to be found in Persian 
dictionaries, one may not be inclined to consider her tran- 
slation and explanations to be accurate in their details. 

The first sentence of the text بود:‎ so-5 حکم‎ 18 translat- 
ed as: ** There has been an order issued " (p. 83), and the 
** order issued " is considered by the translator to be the 
same? as ‘‘ mentioned by Abu'l-Fazl for the gathering of 
material for the Akbar Nama." Gulbadan Begum uses 
the word „S> '' command ” obviously as a polite form of 
expression for the request made to her by her nephew, the 


1 Rieu, Catalogue of Persian MSS. in the British Museum, 
London, 1879, Vol. I, p. 246, (Or. 166). 

? Oriental Translation Fund, New Series I, The History of 
Hwmáyün (Humdayin Nama), by Gulbadan Begum, London, 
1902. 

3 Tumayiin Nama (English translation), p. 83, f. n. 1. 
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Emperor. It has surely nothing to do with the order refer- 
red to by Abul-Fazl. Similarly, the sentence: °“ What 
is he like? " (p. 106) should have been: ‘‘ Whom does 
he resemble? °” 

Some other difficulties :— . 

(1) ماحاضری‎ (ma haüziri, not mà hāzarī as trans- 
criked by Mrs. Beveridge) has hardly any idea of haste 
about it, and cannot be rendered by “ a hasty meal" 
(p. 102). Literally it is: '' Whatever is ready (in the 
house to be served) ”, i.e., ' an unceremonious meal." Ori- 
ginally the Persian ending - (5) was added to the Arabic 

ما whatever present”; later the word‏ ‘‘ ما حاضر 
whatever " was dropped and ô> (Aüzir?) assumed‏ *' 
the sense of '' breakfast.” Hence, the Anglo-Indian‏ 
chota hazri." The translator's difficulty seems to have‏ ‘‘ 
(mā hazar), and not ma hüzir or mà‏ ماحضر been that‏ 
hazirz, was to be found in the dictionaries; but the latter‏ 
expression occurs twice within six lines of the text (p. 18),‏ 
and its correctness cannot be doubted, also because an‏ 
ما حاصل analogous expression exists in the two forms:‏ 
(mà hasal) “ the result or produce."‏ ماحصل (mà hasil) and‏ 

(2) 1७७२ (pan-dàn) is “a pan-box" and not 
** pün-dishes " (p. 193). The ending -dān does not mean 
* a dish,’ nor does it justify the plural -es in “ dishes." 

(3) نماز‎ cle (jay namüz) is by no means “an ora- 
tory " (p. 124). It is a carpet, darī or the like, on which 
one says his prayers. 

(4) Jus توشکھای‎ (toshak-hay khaydl) are not ° all 
imaginable pillows ” (p. 124), but *' figured cushions," and 
Jus زریقت‎ (zar-baft-i khayal) is “ figured gold brocade.” 

The Arabic word khayal does not only mean “ ima- 
gination," but also ‘‘ phantasm, or spectre " and “ image 
or figure " which, for example, you see in a dream or in 
a mirror, and it is on that ground that in Arabic treatises 

on optics khayal is invariably used as a technical term for 
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"image." In Persian also the word is found in this 
sense and has been used by eminent Persian poets : 


(1) بینم خیال منظر دوست‎ x مگر بمخواب‎ — Hafiz 
(2) e wl او نقش بر‎ ">> Jus تھریر‎ —Hafiz 


بیدار در sles‏ ندیدی کسی مرا )3( 


Hafiz‏ — در خواب اکر y dus.‏ گشتی مصورم 


(4) بازان‎ 30.2० آئینەگداز‎ 
سازان‎ ८६३ so پیغام‎ —Faizi. 


(5) منں بگذشت‎ yh jo»! تو‎ (59) Jus 
شى مغز استخوان روشن‎ xil مرا چو‎ —Kamal. 

In the same sense the word appears in the Persian 
composita fanis-i khayal and fanüs-i khayali, both mean- 
ing ‘‘ a lantern (cylindrical in shape, generally made of 
paper) in which figures of animals, etc., revolve by the 
smoke of the candle inside. Also in Urdu literature 
occur both the forms of the word.” 


4 Tajalli of Yazd: ००४ این آسیا از دود می‎ dus ५9१५ چو‎ 
and Saib: یوسف مصر‎ Qe Us ol در تس‎ 
caw] شدہ‎ EES از تپ رشك تو فانوس‎ 
5 Nasm of Lakhna'ü: 
y چکر 3 فانوس خیال بی گیا‎ RAMS LAAD Ag 2 
and Zauq: میں جو صورتیں؟ = ان کا خیال‎ gu. ae che 
255 عم‎ ७.४६ +2 کیوں 5 فاذوس خيالي‎ 
The more popular word in Urdu for this sort of lantern is 
shikdr-gah, literally “a hunting house " or “ a hunting box," 


apparently on account of there being in it the images or shadows 
of animals of chase. 


F. 29 
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Mrs. Beveridge has generally followed her text slavish- 
ly, and has retained all the mistakes of the MS., and has 
perhaps added to them her own faulty readings. Thus, 
we find in the printed text Ue, (ra na) for the Indian 
word رانا‎ (rind); خرغالھان‎ for خوشالڪان‎ (p. rt); مرقھا‎ 
for قب عھا‎ (p. pr), etc. Her own faulty readings seem 
to be responsible for errors like the following :— 

p. 10 : عیرانی‎ for حیرانی‎ : p 11: cA for ضعف‎ and 
روندہ‎ for روز‎ : p. PO: صابق‎ for (52५७०; p. PY: مصمومھ‎ for 
معصوم×‎ ; p. JA: استعاع‎ for gleam}; p. Ve: بلای‎ for (5४५०; 
and p. १४: YL for 3७० 


Her emendation (p. re) soto AA (suffah dada and 
the English rendering of it “‘ raised an estrade," p. 107) 
for the sojo Une (safa dada) of the text is not very plaus- 
ible. because, if that were the sense, one would expect a 


phrase like ४०2४ راست‎ BA (suffa-: rast karda). The 
author obviously meant to say: “‘ having cleansed the 
apartment by sweeping it up." The x xls (p. ۳۴۳(1 
take as an example of dittography and I read simply sls. 
This would make foot-note 2 of page 124 superfluous. 

Gulbadan Begum wrote her Memoirs in the reign of 
Akbar, but it is certain that in giving an account of the 
days of Babur and Humayün she used words and expres- 
sions which were then in use in the Persian spoken in the 
royal palace. Most of the words to be discussed in the 
following lines had surely been borrowed by the Persian- 
speaking conquerors of Hindustan long before the days of 
Akbar, when the two peoples had already come into close 
contact. Some of the Indian words used by the Princess 
surprise the reader, and the only inference to be drawn is 
that the early Mughul invaders adopted Indian manners 
and customs readily and without any prejudice, 
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The following words of Indian origin occur in the 
book :— 

رك پاتر خاص× از :11 (patar), “a dancing-girl " (p.‏ پاتر 
probably used for the Indian dancing-‏ ,(پاتران سلطان ابراعیم 
girls employed in the royal palace, is the Hindi पातर of‏ 
which the diminutive wgxar (paturiyà) is often heard in‏ 
Cudh.‏ 

wll (pan-dan), '' a pan-box ” with a chhaparkhat 

DIONE 7 p 
or a palang forms part of the equipment of the royal bed- 
chamber (p. Hh: , باندان‎ , soles کت مرصع‎ e+ خورد‎ ७22 در‎ 
صراحی...‎ and p. MY : ۔(در ان >> چھپ کت از مرصع ...... افلاختھ‎ 

“ This word," says Mrs. Beveridge, ° excites curi- 
osity as to the time when Gulbadan's people learned to 
eat pan." It certainly did not take them very long to 
appreciate this Indian delicacy, so very much praised by 
Amir Khusraw* before the Mughuls came to India. 

آں طومار را در : (palang), '' a bed-stead " (p. v‏ پلنگ 
Egi)‏ روپاك پیچیده بر SY‏ پلنگ بادشاعي نھادند 
It appears from the context that Indian bedsteads‏ 
were used in the apartments of Humayün and their‏ 
(chhapar-‏ چھیر کت (palang) and‏ پلنگ Indian names‏ 
khat) were in common use.‏ 

re (pahar), “a quarter of a day or night,” i.e., 
three hours (p. #V:....... 9,9 شب مجلس‎ हरे aw تا‎ 
فرمودنل‎ ulel حضرت‎ py xe بعد از‎ and again p. Af: 
و س گھری شب‎ y دو‎ t) Hindi पहर < Sanskrit प्रहर. 

Us (tatu), “a pony” (p. ۷۱ : نیست تھ تاتوگی‎ छा قوت‎ 
d> Ml «४ ). The word is the same as (m (tattü), 
written after the Persian or rather the Turkish pronun- 


9 The Qirdnu’s-Sa‘dain, Aligarh, 1918, p. 185 and elsewhere. 
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ciation. Jn Turkish, there being no long vowels, an alif 
is often used to express a short a. 

०2७ (talib), “a tank" (p. oa several times). 
The original of the word is Sanskrit तडाग (tadāga)," 
the d being turned into r in Hindi. A further change of 
r to l and of g to o, (or its elision before the o of the 
Sauraseni ending) gave rise to talio. This last form 
seems to have been responsible for the Persianised forms 
101600 (being influenced by the Persian ७७, also 7o, 
** water "). 

از جراءو (jara), °“ set with jewels” (p. Ip:‏ جراءو 
el»‏ و 0५४०० . ..*>)५४‏ 
as Mrs. Beveridge conjectures, is the Indian‏ , جواعر 
مرصع word ,+I5> , (jure), the equivalent of Ar.‏ 
(murassa*).‏ 


il ,) if not a scribes mistake for 


29.» (jamdhar) “a dagger” (p. tr: e^ خنجر‎ P 
و کھپوة مرصع‎ 9042 +) is one of the many weapons 
enumerated by Gulbadan Begum while describing the 
arrangements and decorations of the Khāna-i tilism 
set up on the occasion of the commemoration of the 
accession of Humayun. The derivation of the word 
given by some of the Persian dictionaries as Ar. 
janb “side? and Pers. dar ‘‘rending” is to be 
rejected. The aspirate dh of the Indian word was 
naturally simplified to d by the Persians, but the word is 
Indian beyond all doubt, from S. yamadhara, “ the sharp 
edge of death "— यम (॥.जम) “ the god of death " य धार 
' the (sharp) edge” (contracted into atin Hindi, as 
is usual in the case of composita). 

Besides the ordinary one-pointed jamdhar, there 
were two other kinds in use: jamdhar-i du-lisana ° a 
two-pointed jamdhar " and jamdhar-i se-lisana. '' a three- 





7 Also tataka in the Uttararamacarita and elsewhere. 


a 








— et ' 
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pointed jamdhar "* (Pers. du °“ two,” se '' three " and Ar. 
lisan “‘ tongue " with the Persian suffix -q). 

di> (jangal), a word which allured Kipling so 
much, occurs only twice or thrice in Gulbadan’s work 
(p. sr). 

es> (jiu, the somewhat archaic form of jf, 
** life,”) used as a term of endearment and respect (p. fF : 
Ailes جیو تشریف ارزاني‎ ७० حضرت‎ xS 8$ n 3 ). 
Babur’s sister Khanzada Begum is so addressed by 
Gulbadan. Later we find the word in جھو‎ 4234.5 , the pet- 
name of Jahangir. 

(chaokhandi), ** an apartment with doors on‏ چوکندی 
all the four sides, located on the topmost storey of a build-‏ 
ing," (p. ॥४) is a word which became very common in the‏ 
later Persian literature,? and is the Persianized form of‏ 
chaokhandi (=chao- ** four " - S. खण khanda `“ sec-‏ 
tion ” +7), literally “any thing having four sections or‏ 
sides."‏ 

قا ... (chaoki), “a watch-post " (p. १७ : blz» b‏ چو کی 
“so that they keep a careful watch ^);‏ چو کی بدھند 
literally “ a square seat.”‏ 

ee (chhaparkat), °° a canopied bedstead " (p. BF‏ کت 
and Fr, see also under wios ) H. छप्पर (chhappar),‏ 
“a light (thatched) roof” and खाट (khat), “a bed-‏ 
stead.”‏ 

(sēr), “a unit of weight " (p. IP).‏ سیر 





—— 


४ See Egerton of "latton's. Indian and Oriental Armour, 
London 1896; Plate I. Nos. 26, 27 and 32. 


9 Zuhüri: آفتاب‎ y سای‎ ews 5. It also assumed the meaning 


“ a canopied elephant-litter," as will be seen from the following 
couplet by Sa‘id Ashraf: 


چو کندی شکوعش اگر سایع افگند 
py 95,0? xL eam das‏ بار 
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(karaott), ° a water-bottle " (p. oa : kela ५४)!‏ کروتی 
o. p^ Keg? O54). The word seems‏ می خرراند‌ند १‏ 
to be akin to l9 करवा (karvā), “a pitcher with‏ 
spout "=. sum karaka “ a water vessel," karakapa-‏ 
a leather vessel for holding water." Dr. Babu Ram‏ “کک trik@‏ 
Saksena suggests that karakapütrikü > karavattia > karott‏ 
would be quite a normal development.‏ 

sy4gS (khapwa), “a kind of dagger " (p. mY, see also 
under (جمدھو‎ = khapwü (1५६5 खपवा ), though not to be 
found in dictionaries, seems to be a word of popular idiom 
of Northern India which found its way into Persian books 
like the Humayin Nama and A’in-i Akbart. According 
to the latter the price of a khapwā ranged between 8 
annas and 14 gold muhurs (about 144 rupees), whereas 
the price of a jamdhar went up to 24 muhurs. The dif- 
fernce is explicable, as a jamdhar may be more elaborate.” 
Khapwü may perhaps be derived from hip (खाप, 
खाँप ). “ 8. splinter, a slice," on account of the thinness 
and sharpness of its blade. 

(gari), “ a short space of time equal to 24‏ گری 
9० Jo) is doubtless our UI‏ سم minutes" (p. |* : (ef‏ 
H. घड़ी, घरी. The Burhan-i Qati‘ gives to it the meanings:‏ 
any standard of measure for land, cloth, grain,‏ ‘‘ )1( 
liquids, or time," (2) “22 minutes and 30 seconds,"‏ 
clepsydra.” This is surely a confusion, examples‏ “ )3( 
of which are many in the Burhaün. The word is surely‏ 


10 ** (When the Emperor [Humayin] saw men flinging them- 
selves into the wells from thirst, he let anyone drink from his 
own water-bottle)."* 

11 Blochmann’s edition, pp. 118 and 119. 

12 Egerton of Tatton, l. c. 

13 Vullers and Steingass follow the Burhan and say nothing 
about the origin of the word. Ghari “ a measure of liquid and 
grain ’’ is a different word entirely aud is the feminine and 
diminutive of ghara “a pitcher.” This word as well as ghart 


بد 


A. 9111101] INDIAN WORDS IN H.-NAMA 315 


not Persian. The only possibility of its being a Persian 
word would have been a derivation from the Avestic gar, 
‘‘ to be awake " “ to keep a watch," had the root not died 
out.'! Bartholomae believes the word gardad in the 
Neo-Persian phrase bidar gardad to have a bearing on this 
word'* but this is ridiculous. 

(garhi), "' a citadel ” (p. r, ete.) is the Hindu-‏ گرھی 
stani garht (the diminutive of garh).‏ 

wy! (Jari), “ a string of pearls or the like " (p. rr: 
१7२ ५ در پایاں -قیب سی چھل لریعا ساخت×‎ isl SS لری دو‎ 52). 
This Hindustani word ws! (larī) shows that the ladies 
of the royal palace had also learned the Indian fashion 
of decorating the apartments on festive occasions. 


di (lak), °“ 100,000 " (pp. |1, 1v, ete.) =S.aq. 





“ a fold of cloth " is ayen to-day in common use in the Deccan, 
where the author of the Burhān apparently picked it up and per- 
haps considered it to be of Persian stock. 
14 Tt is not to be found in Middle Persian or Neo-Persian. 
15 Altiran, Wb., Col, 511. 








MITHILA 
LATE Rat BAHADUR LALA Sita RAM, B.A. 


MITHILA, the birth place of Lady Sita, consort of 
Lord Rama, claims special reverence from natives of 
Ayodhya like the present writer, but presuming that the 
Janaka Vaideha was not the same as Siradhvaja Janaka, 
but one of his ancestors, its importance begins at an 
earlier date. In the Brihadaranyaka Ppanishad Janaka 
Vaideha, its king, appears as the pupil of Rishi 
Yajnavalkya and one of the most earnest seekers 
after truth. It will be shown further on that Janaka 
Vaideha was descended from the same stock as the rulers 
of Ayodhya. 

The origins of the words Videha and Mithila are pure- 
iy mythical. The Vishnupurana which is closely followed 
by the Bhagavata gives the following 
origin of Mithila, Videha and Janaka: 

‘“ Nimi, the son of Ikshvaku, instituted a sacrifice 
that was to last for a thousand years and asked Vasishtha 
to preside. Vasishtha replied that he had already been 
engaged by Indra in a sacrifice which would last for 500 
years and asked him to wait for the period. Nimi made 
no answer and Vasishtha thought that he had agreed and 
went away. Nimi in the meantime employed Gautama and 
other Rishis and started his sacrifice. On the completion 
of Indra's Yajria, Vasishtha came in all haste to Nimi but 
finding Gautama and others employed, he cursed Nimi 
that he should thenceforth cease to exist in a corporal 
form. He cursed Vasishtha in turn and both abandoned 
their human bodies." 


Origin. 


377 
F. 30 
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It may be noted here that Nimi accused Vasishtha of 
avarice which is not very creditable to Brahmans of the 
Vedic age. 


Vasishtha was subsequently begotten by Urvast. 
Nimi’s dead-body was preserved by oils and scents till the 
completion of the sacrifice. The gods offered to restore 
him to life but he declined. The Rishis then agitated his 
body and a boy was produced who was called Janaka on 
account of his extraordinary birth and Videha, because 
his father was bodiless. He is also known as Mithi 
because of his birth from agitation (manth mre). 
According to Valmiki, however, 


Nimi most virtuous man from youth, 

The best of all who love the truth, 

His son and heir was Mithi and, 

His Janak first who ruled the land. (Griffith’s 
translation.) 


Panini however derives Mithila differently, 
८“ सिथिलादयश्च” (३०१६०), मथ्यन्ते5त्र रिपवो मिथिला नगरी 
** Mithilà is the town where enemies are crushed." 


In my opinion Panini’s explanation is more reason- 
able. . Nimi was a son of Ikshvaku, the founder of the 
solar line of kings of Ayodhya. One of his brothers 
established himself in Visalà and founded the kingdom 
of Vaigali. Another went to Mithila giving to his capital 
a signification cognate to Ayodhya ( that, which cannot be 
conquered ). Apart from the legend of the Puranas, 
the origin of Videhas I have not been able to trace with 
any degree of certainty. The Bengal District Gazetteer, 
Durbhanga (p. 11), says that “ according to a legend 
preserved in Vedic literature, it formed part of the 
country in which the Videhas settled on their migration 
from the Punjab. The legend relates that Agni, the god 
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of fire accompanied the Videhas on their march eastwards 
from the banks of the Saraswati and when they came to 
the broad stream of the Gandak, informed them that 
their home lay to the east of the river. Thenceforward the 
Videhas lived to the east of the Gandak where they cleared 
the marshes, cultivated the virgin soil and founded a 
great and powerful kingdom.” 

I have not yet been able to trace this legend.’ In the 
Šatapatha Brahmana and the Brihadaranyaka Upanishad, 
the learned king who is so inquisitive and is ready to 
present a thousand kine for each theosophical truth, is 
Janaka, Vaideha, whose patronage of learning excited 
the envy of Ajatasatru, the ruler of the neighbouring 
kingdom, and who is truly the Janaka (father) of his 
subjects. I am inclined to believe in the Purana legend 
so far as it makes Nimi a son of Ikshvaku. Janaka was a 
great patron of theological learning. If his progenitors 
like the Vedic Aryans went to Mithila with the sacrificial 
fire it evidently establishes their claim to belong to the 
period immediately succeeding the Vedic. This parti- 
cular scion of Ikshvaku's family was most strictly reli- 
gious. If he or one of the immediate descendants by his 
piety won the title of Videha in the strictly theosophical 
sense of the term, there can be little to be wondered at. 
Videha makes the nearest approach to the modern jivan- 
mukta (जीवन्मुक्त) . In India monasticity and royal dignity 
have gone hand in hand in the person of Asoka the Great. 
The title won by one of the sovereigns was adopted by his 
successors, at least one of whom, the Janaka Videha of the 
Brihadaranyaka, with his teacher Yajnavalkya. has been 
immortalized as the first enunciator of the principles of 
Vedànta, afterwards consolidated by Badarayana. 


1 The legend is given in Šatapatha Brahmana, Y. 4. 1. 100. 
[K. C.] 
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The boundaries of Mithila have been settled from 
time immemorial. According to the Puranas it extended 
from the river Kausiki (modern Kosi) in 
the east to Gandak in the west and from 
the Ganges to the forests of the Himalayas in the north. 
The forest on the banks of Kosi was known as the 
Champàranya चंपारण्य and the Sakti-sangama-sutra 
therefore gives the following eastern and western boun- 
daries : 

** From the banks of the Gandaka to the forests of 
Champa the country is called Videha, also known as 
Tirabhukti." The Maharajas of Darbhanga are called 
Mithileshas and when Akbar granted this country to 
their ancestors the grant was defined as follows :— 


Boundaries. 


‘‘ From Kos to Gos and from the Ganges to the stone 
(Himalayas). Kos is evidently Kosi. Why Gandak 
should be called Gos is not clear. 

Mithila therefore according to the Bengal Gazetteer, 
Muzafiarpur (p. 151), comprised the present districts of 
Champaran, Muzaffarpur, Durbhanga, parts of the dis- 
tricts of Monghyr, Bhagalpur, Purnea and the strip of 
Nepal Tarai lying between these districts and the lower 
ranges of the Himalayas. This however includes the king- 
dom of Vaisali which was always distinct from Mithila 
though at the time of Hiuen Thsang’s visit in the seventh 
century of the Christian era the country was ruled by 
Samvrijjis or “ united Vrij jis.’ The boundaries of 
Vaigali are the Great Gandak to the west, little Gandak 
to the east and the Ganges to the south. Little Gandak 
also known as Burhi Gandak rises in the Champaran dis- 
trict in the Sumiraon range close to the Harha Pass, enters 
Muzaffarpur district in the village of Ghosewet and flows 
in a western direction towards Muzaffarpur which stands 


is 
aes 
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on its southern bank. It then flows parallel to the Bagh- 
mati and passes into Durbhanga near Pusan 20 miles S. 
E. of Muzaffarpur and falls into the Ganges opposite 
Monghyr. The kingdom of Vaisali, therefore, evidently 
covered a part of the districts of Champaran, Muzaffar- 
pur and Durbhanga. Little Gandak is, however, extreme- 
ly changeable in its course and old beds which the stream 
has deserted are very common. 

Mithila is also known as Tirhut which is the modern 
form of Tirabhukti. Trabhukti is evidently derived from 
tira and bhukti and my late lamented 
teacher, Mahamahopadhyaya Pandit 
Haraprasad Shastri rightly considered it to mean the 
province bordering on the Ganges and that the word 
bhukti was used in the sense of a province during the ele- 
venth and twelfth centuries. Bhogapati is a very com- 
mon name for the governor of a province and Bhukti 


Tirhut. 


‘evidently is a much older expression for a province than 


** Sena kings of Bengal.” 
‘* According to a tradition it means the land in which 
the three mythical homas (sacrifices in fire) were performed 
. ., one at the birth of Sita near Sitamarhi, the second 
at Dhanukha at the foot of the Himalayas, when the great 
celestial bow of Hara was broken by Rama and the third 
at Janakpur, the capital of Mithila (now in Nepal) at the 
marriage of Sita.” This signification can be squeezed out 
by making it Tribhukti (faa), but even then we shall 
have to attach an extraordinary signification to bhukti. 
In the present inquiry however we are concerned only 
with the geography of Mithila and it is therefore unneces- 
sary to describe the past history of the 
country. We shall first of all take 
up the Yajnavat, the place of the sacrifice, which 
the Lord Rama visited first on entering Mithila 
after delivering Ahalya from her curse. Now Sita is 


Yajfüavat. 
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generally called the * Devayajanasambhava * which Tawney 
translates as ‘sprung up from a sacrifice to the gods,’ 
and which may be more closely rendered as “ born from the 
sacrificial ground.’ The honour of being the birth place 
of Sita is claimed by Sitamarhi in Muzaffarpur district 
though this claim is disputed by Panoura, a place at the 
distance of one mile, both of which will be described later 
en. Valmiki says that this Yajnavat was to the N.E. of 
the Ahalyasrama. Sitamarhi is, however, to the south- 
west of Ahiari and we can only explain the difference by 
assuming that this Yajnavat is not the same as the Deva- 
vajana of Sità's birth, and this Yajnavat was in the same 
direction from Ahiari as Janakpur. Construction of the 
Yajnavedis required very good mathematical knowledge 
as explained in the Sulbasütras. Janaka was a great 
patron of learning and there was no dearth of mathemati- 
cians at his court. Probably after mysterious appear- 
ance of Sità the place became too hallowed for another 
Yajna on the same spot. We may also note that accord- 
ing to the Adbhuta Ramayana, Sita was born in Kuruk- 
shetra which by the way is also called Devayajana (Deva 
ha satram misheduh . . . ‘tesham kurukshetram devaya- 
janamasa’—Satapathabrahmana). We are, however, 
perfectly justified in summarily dismissing the claims of 
this rival in favour of Sitamarhi, a place nearer home. 
But we shall come to Sitamarhi by and by. 

We have yet to determine the locality of this Yajnavat. 
According to Valmiki, Janaka came to see the party and 
asked Visvamitra to stop for twelve days during which 
period the Yajna was expected to be completed and in- 
quired of him all about the young princes who accom- 
pained him; Viévamitra told him that they were sons of 
King Dasaratha of Ayodhya, had killed the demons who 
used to disturb his sacrifices and restored Ahalya to her 


husband. 
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The news of the reconciliation of his parents was 
exceedingly gratifying to Satananda, whose joy knew no 
bounds. He related to the young princes the marvellous 
deeds of the sage who had brought them thither. The 
next day Janaka invited them to the Yajna and here 
Vigvamitra told the king that the princes were anxious to 
see the bow of Siva. Janaka replied that he had vowed 
to give Siti to the man who could string the bow. He alse 
said that more than one suiter had tried his strength on 
the bow and gone back disappointed. Visvamitra, how- 
ever, was certain of Rama’s superhuman strength and 
persisted in his request. Janaka thereupon ordered his 
servants to bring the bow from the city (pura), which they 
did in an iron box. It is evident therefore that (1) the 
how was broken in the Yajnavat and (2) that Yaj- 
navat was at some distance from the city. Now it 
is believed that the bow was broken at Dhanukha, 
14 miles from Janakpur in Nepal territories, where 
a* stone bow lying over a pond in a wilderness still 
preserves the record of the memorable exploit. The 
Mithila-tirtha-prakasa says that the bow lies in Kusuma, 
a village in the Koradi pargana of Nepal. We are thus 
inclined to think that the Yajnavat was situated on the 
site of this Dhanukha to the N.E. of Mithila. Visva- 
mitra’s party went straight to the place of the sacrifice to 
which they had been invited. There was a Yajna but 
certainly not a Dhanusha-Yajna though as the bow was 
broken there at the same time, the ordinary Vedic Yajna 
of Janaka assumed the name of Dhanushayajna by which 
name it has been known to posterity. 

It may be noted here that whatever value there may 
be in the local tradition about the three Yajnas which 
gave the name of Tribhukti to the province, the second 
Yajiia was certainly performed at the time the bow was 
broken. ae 


کس ر د 
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Vigvamitra stayed in Mithila, and messengers were 
sent by Janaka inviting Dasaratha to come and celebrate 
the marriage of his sons. After the Yajna was completed 
they must have gone to the capital and awaited the 
arrival of the marriage party. Before taking up the 

capital, Mithilà, we must not pass over 
The flower garden. another important incident which though 

mentioned by Valmiki is stil generally 
believed. It is the Lord Rama's visit to the king's flower 
garden before the bow was broken. Tradition points to 
the village of Phulahar in the north east corner of the 
Beni Patti thanà (of Darbhanga district) as the flower 
garden where the king's priests used to gather flowers for 
the worship of the gods and identifies its temple with that 
of Devi Girija who was worshipped by Sita before her 
marriage with Rama. (Bengal Gazetteer—Durbhanga, 
page 11). 

Mithila is now divided into two portions one of which 
belongs to Nepal Government and the other lies within . 
British territory. British Mithila is known as Tirhut 
division and comprises the districts of Muzaffarpur, 
Durbhanga, Champaran and Saran. 

'The old capital of Mithila lies in Nepal. We have 
already remarked that at the time of Hieun Thsang's 

mas dal visit it was governed by Vrijjis who seem 
to have succeeded the Lichchavis, the 

precursors of the Guptas, to whom their territory seems 
to have passed after the marriage of Kumara Devi with 
Chandragupta I. It became subsequently a  wilder- 
ness. Three hundred and fifty years ago one Sur Kisor, 
a Sadhu of the Ràmanandi sect, and a native of Galta 
in Jaipur State, a great votary of Sita, was so torment- 
ed by robbers that he had to remain for seven days 


without food. He then composed the following 


stanzas :— 
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जहँ तीरथ तहुँ दुष्ट वास जिविका नहिं ۱ 
असन वसन ag मिले ast सतसंग न पहिये ॥ 
रार चोर बटपार कुटिल निर्धन दुख देहीं । 
सहवासिन से वैर दूर कहेँ बसे ١ 
कह सूर किशौर मिले नहीं यथायोग्य चहिये जहाँ | 
कलिकाल प्रस्यो अति प्रबल हो हाय राम रहिये جج‎ 
‘‘ Wherever there is a holy place, there rogues live 
and one cannot earn livelihood. 
** One cannot get food or raiment nor good company, 


‘‘ Quarrelsome men, thieves, robbers and paupers 
torment you 


‘‘ Even companions become enemies, how far one has 
to live, : 

‘‘ Says Sūr Kisor, it is impossible to get the suitable 
place, 


¢ 


The iron age has overpowered us. Alas! Rama, 
where am I to live? " 


'The same night Lady Sità appeared in a dream and 
ordered him to go to Mithila. 

Sür Kigore left Jaipur and passing through Chitra- 
küt reached Ayodhyà and stopped in Januara, a village 
described in my note on Ayodhya. With the help of some 
südhus of Ayodhya he went towards Janakpur and traced 
the ruins. Here they tried to clear the jungle. An 
official of the Nepal Government happened to pass that 
way and on learning the object of their mission promised 
to give them every assistance. The ruins were cleared 
and several coins and images were found confirming the 
tradition that the site was that of Janakpur. 

Sūr Kigor commenced building a temple of Sita which 
was completed only a century ago. One of his successors 
made it.over to the Maharaja of Tikamgarh who built a 


very large temple here of the shape of Kanakbhavan of 
F, 31 
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Ayodhya. It is locally called Naulakha. Here the 
management is entirely in the hands of the Raj officials 
and food is supplied gratis to poor pilgrims. 

The present town of Mithila is nothing more than a 
moderate sized village in which there are very few pacca 
houses. In fact the only pacca house ten years ago was 
that of the Mahant. To the south of the Mahant’s house 
and adjoining it there is a very large temple of the Lord 
Rama and his brothers. To the east of this temple there 
are two tanks of water, the Gangasagar and the Dhanush- 
sagar with ordinary flights of steps leading to the water. 
Adjoining them are temples of Siva, Janaki, Rama and 
Janaka. To the south of the temple of Siva and Rama 
there is another tank called the Ramsagar. To the west 
of the temple of Rama adjoining the Mahant’s house are 
Ratnasar, Dagrathkunda and Agnikunda. ‘There are 
several katcha tanks near Janakpur. It is said that there 
are 72 tanks and 52 kutis of sadhus. 

There is a large gathering of pilgrims on the Sudi 
Chait 9th and in the month of Aghan. The marriage 
of Rama and Sita is then celebrated with great 
pomp. 

The place next in importance to Janakpur is Sita- 
marhi though it does not seem to have been visited by 
Rama. It is the headquarters of the sub- 
division of that name in Muzaffarpur dis- 
trict. It is situated on the west bank of the river Lak- 
hauti. A large fair takes place in the month of Chait, 
the principal day being the ninth of Sukla-paksha common- 
lv called the Ramnaumi, the day on which Rama is said 
to have been born in Oudh. It was at Sitamarhi that 
Raja Janaka when ploughing his field drove his plough- 
share into anearthen pot. Out of this sprang up the love- 
ly Janaki or Sita whose life is described in the Ramayana. 
The tank where she is said to have risen up is stil] pointed 


Sitamarhi. 


چ 
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out but the honour is also claimed by another place, 
Panoura, situated three miles south of Sitamarhi. 
(Statistical Account of Bengal, Champaran, page 67.) 

In Sitamarhi there are four or five temples in an 
enclosure in addition to the temple of Siva. In Panoura 
a mile to the west there is a tank with a temple of Siva 
close to it. It is said that Sita was found here and after 
her appearance a tank was built on the spot by King 
Janaka. 

We have disposed of all the localities connected with 
the subject matter of enquiry. But an account of Mithila 
will be incomplete without a description of the principal 
places of Puranic interest and Puranic “ legend inspired 
by local patriotism makes this tract of country the home 
of several rishis.” 

The first and foremost of them whose name has al- 
ready been mentioned is Yajnavalkya. “A large banian 

tree at Jagban near the Kamatoul station 
op ithilî the home of the B.N.W.R. is adored as his hermit- 

age. Rishyasriiga who was invited by 
Dagaratha to perform his putreshti yajna also belonged to 
Yogivana (Jagban). Singheshwara in the Madhepur 
sub-division of Bhagalpur district is stated by Mr. Day 
to be the site of his aéárama. The Raghopur state is 60 
miles to the east of Durbham and Singheshwar is 24 miles 
to the east of it. There is a temple of Siva inside an en- 
closure. In ' Mithila-tirtha-prakaga,’ Singheshwar is a 
shrine dedicated to Siva and the āśrama of Rishyasringa 
is said to be in Yogivana (Jagban) near Ahiari in Jarail 
pargana. It is called vibhandakasrama but Vibhandaka 
was the father of Rishyasriiga and we have no reason to 
believe that he had a separate hermitage. 

The Yàjnavalkyásrama of ‘ Mithila-tirtha-prakasa * 
lies near Dhanukha in Nepal in the same village 
(Kusuma). 
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Of the other rishis whose nativity is claimed , by 
Mithilà the name of Gautama has already been mentioned. 
His àérama is at Brahmapur at some distance from 
Ahiari. Kapila, the founder of the Sankhya philosophy, 
18 said to have had his hermitage on the site of Kapilesh- 
war in Janakpur itself though the Bengal District 
Gazetteer gives the honour to Kakraul to the eastern 
junction of Kamla and Karaia a little to the west of 
Madhubani where an image of Siva is said to have been 
installed by the sage. 

The propounder of the Pūrva Mimarhsa is also said 
to have lived at the junction of Yamuni and Kamla. 

I have no materials at my disposal to judge the vali- 
dity of these claims but there is not the least doubt that 
Mithila was from time immemorial a great centre of learn- 
ing and, though a native of Ayodhya and a votary of Lord 
Rania, must above all worship it as the land which his con- 
sort purified by condescending to be born in, “° it must 
be duly honoured as the home where the enlightened and 
the learned might always find a generous patron, peace 
and safety, where courts were devoted to learning and 
culture and where poets and philoshophers lived in honour 
and affluence.” (Bengal District Gazetteer, Durbhanga, 
p. 22). 

And this same Mithila in recent times is 
the birth place of the profound scholar Mahamaho- 
padhyaya Dr. Ganga Nath Jha, M.A., D.Litt., LL.D. 
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NOTES ON THE TRIKAYA-DOCTRINE 


Pror. Dr. O. STEIN, 
German University, Prague. 


There are two great processes in India’s religious 
history : on the one side the monistic tendency, beginning 
in the Veda, developing in the Upanisad, finding its 
philosophical completion in the Vedantsutras; the con- 
trary stream runs from the atheistic Buddhism (at least 
in its fundamentals) to the polymorphous edifice of 
Mahayana. In the latter movement which has become 
known just in the recent years there is a hardly yet exhaust- 
ed field for research in religious psychology. How and 
why the Hinayana lost its soil in favour of Mahayana is 
one of the most attractive problems in Indian cultural 
history. It is true: Hinayana has never been, or, only 
for a very limited time, an undivided, homogenous system. 
On the other hand, Mahayana did not come into existence 
at once, it had its forerunners, may be latent and in a 
primitive garb, without the ontological superstructure, 
even deficient in the principal notions. 

But there are many bridges which led from the Hina- 
yana to the Mahayana. It is the purpose of the following 
lines to show the possibility of one of those ways in the 
küya-doctrine,! one of the most remarkable and interesting 
features of the early and developed Mahayana. 


1 The previous treatments are quoted in the latest books on 
that subject: D. T. Suzuki, Studies in the Lankavatara Sutra, 
London 1930 (cf. also his translation of the Text, London 1932); 
Nalinaksha Dutt, Aspects of Mahayana Buddhism and its Rela- 
tion to Hinayüna, London 1930. Some notes by the late Mr. 
Haraprasáda Shastri in B. C. Law’s Buddhistie Studies, Calcutta, 
1931, p. 856 ff.; D. Scherman, Buddha im Fürstenschmuck, 
Abhandl. d. Bayr. Akad. d. Wiss., phil.-hist. Kl., N. F. 7. 1932, 
p. 11 f.; L. de La Vallée Poussin, Notes et bibliographie bouddh. 
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There are the passages in Dighanikaya. In IX 21 
the Buddha asks: What do you understand, Potthapada, 
under the Self ?—As material I understand the Self, Sir, 
possessing a form, consisting of the four great elements, 
feeding on material food.—And when your Self, P., 
would be material, possessing a form, consisting of the 
four great elements, feeding on material food, if it would 
be so, then, P., your consciousness must be something else 
and something else your Self. Now, for this reason, you 
must know this, P., that something else would be the con- 
sciousness, something else the Self. May it be so, P.. 
that this Self is material, possessing a form, consisting of 
the four great elements, feeding on material food, but 
some phenomena of consciousness of the man in this world 
come into existence, some phenomena of consciousness 
cease. For this reason, P., you must know this that some- 
thing else must be the consciousness, something else the 
Self. 22. As spiritual I understand the Self, Sir, possess- 
ing the main and secondary limbs, not deprived of the 
organs of sensorial faculties. (The Buddha repeats the 
arguments, given in 21, with the necessary alterations). 
23. Without form I understand the Self, Sir, consisting 
of consciousness. (The Buddha repeats the arguments 
mutatis mutandis). 

D. IX, 39: There exist, P., these three attainments 
of the Self?: the attainment of the material Self, the 
attainment of the spiritual Self, the attainment of the 
Self without form. And of which kind, P., is the attain- 
ment of the material Self?  Possessing a form, consisting 
of the four great elements, feeding on material food, such 





CMélanges chinois et bouddhiques I, Bruxelles 1932), p. 399 f. 
— Some scholars have even tried to date the beginning of the 
Trikaya-doctrine; cf. Bibliographie bouddh. II, No. 163, IV-V, 
No. 68 and J. W. Hauer, Studia Indo-lranica, p. 126 ff. : 

2 Atta-patilabha means, as Buddhaghosa remarks (Sumang- 
alavil. Vol. II, p. 380) attabhdva-patilabha. M 
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is the attainment of the material Self. And of which 
kind is the attainment of the spiritual Self ? Possessing 
a form, being spiritual, possessing the main and secon- 
dary limbs, not deprived of the organs of the sensorial 
faculties, thus is the attainment of the spiritual Self. 
And of which kind is the attainment of the Self without 
form? Possessing no form, being consciousness, thus is 
the attainment of the Self without form. 

The essential contents of these passages can be 
summarized in the sentence: the Self is threefold, 
(1) material, (2) spiritual, (3) without form. 

In Buddhaghosa’s Commentary on D. IX. 39 (Suman- 
galav. Vol. II, p. 380) a connection is constructed with 
the eschatological or mythological view. He says that by 
the attainment of the material state of Self the Buddha 
teaches the existence dominated by delights in the 
kümabhava, as found with beings from the Avici up to 
the Paranimmitta-vasavatti. The second Self belongs 
according to Buddhaghosa, to the rüpabhava, compris- 
ing the first hánabhümi up to the Akanittha-Brahmaloka, 
the third one is reaching from the Akasanancayatana- 
Brahmaloka up to the  Neva-sanna-nasannayatana- 
Brahmaloka. These three forms of attabhava correspond 
to the three spheres of existence: the küma-, rüpa-, and 
arüpa-bhava. In D. I 3, 10ff. another repartition of 
atta is shown which resembles that of D. IX 21ff. (1) The 
atta, having a form, consisting of the four great elements, 
having its original (in an act of begetting) by parents, no 
doubt identical with the ola@rika. (2) The second a£ta in 
$11 is called dibbo rüpz kamavacaro kabalinkarahara- 
bhakkho. From the term dibbo results the superhuman 
being who owns such an atti; Buddhaghosa (l.c. Vol. 1. 
p. 120) therefore refers correctly to the kamavacara-devas, 
while the former belongs to the world of men. (3) The 
third atta in D. I. 3, 12, is again divine, possesses a form, 
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but it is spiritual, though having all main and secondary 
limbs and is not deficient in the sensorial organs; beings 
like those belong to the Brahma-worlds, says the com- 
mentator. In the $13—16 are attds described who have 
left behind the form, reaching from the plane of the 
infinite up to the plane where are neither ideas nor no- 
ideas. 

In D. II 83 a monk comes to know: this my body 
(kaya) has a form, consists of the four great elements, has 
its origin (in an act of begetting) by parents, is a heap of 
gruel and boiled rice, is not perpetual, subject to rubbing, 
galling, breaking and destruction. The kaya is here 
described by the same words as the atta in I 3, 10, nearly 
the same as the ola@rika-attabhava in IX 21, especially 39. 
The monk proceeds in his meditating; when his mind, in 
this way concentrated, is clear, cleansed, free from 
blemish, without defilement, tender, ready for work, firm, 
immovable, he (the monk) directs and bends his mind to 
the creation of a spiritualbody. Thus he creates out from 
that (material) body another body, possessing a form, 
being spiritual, possessing all the main and secondary 
limbs, not deficient in the sensorial organs. The similes 
in $86 want to illustrate that the spiritual one is enclosed 
in the material like a sword in the sheath. One would 
translate that in other words, the spiritual body emanates 
from the material by the act of meditation. The further 
step taken by the meditating monk, whose mental condi- 
tions are described as in $85, runs thus: he directs and 
bends his mind to the forms of supernatural (psycho- 
physical) faculties: being one, he becomes many, being 
many, he becomes one, till he reaches with his body even 
up to the Brahma-worlds. 





3 On the ambiguity of these words cf. T. W. Rhys Davids 
SBB II, p. 87, n. 1, 
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All these passages show clearly that there has been 
the conception of different forms of being which has been 
contaminated with the cosmological system of different 
beings, namely classes of gods. 

In A. III 125 (Vol. I p. 278 f.) the devaputta Hat- 
thaka, filling with splendour from his beautiful appear- 
ance the whole Jetavana, approaches the Lord; but as he 
cannot find any support and sinks down, as clarified butter 
or oil, poured out on sand, trickles down, the Lord 
says to him: olárikam, Hatthaka, attabhavam abhinimmi- 
nahi, ‘‘take, Hatthaka, a material body.” Before 
Brahma appears in the assembly of the Tavatimsa a 
splendid light comes forth from the Northern direction, 
a splendour becomes visible, surpassing even the majestic 
glory of the gods; and then appears Brahma Sanam- 
kumara. Yada bhante Brahma Sanamkwumaro devanam 
Tavatimsanam patu bhavati, olarikam attabhavam abhi- 
nimminitvd patu bhavati. Yo kho pana bhante Brahmuno 
pakativanno anabhisambhavaniyo so devanam Tavatim- 
sina cakkhupathasmim, ** When, Lord, B. S. appears in 
the assembly of the Tavatithsa gods, he appears by creat- 
ing for himself a material body. For that which is the 
natural appearance of B., that, Lord, is unbearable for 
the sight of the T." (D. XVIII 15; 16; Cf. XIX ۰ 
— Vol. II, p. 209f., esp. 225f.) Brahma assumes the 
appearance of the youth Pancasikha and by sitting down 
on the couch of each of the Tavatimsa gods he creates 
thirty-three shapes of himself (D. X VIII 18— II p. 211). 
These passages show that the conception of three different 
appearances, one for men, one for gods and one for the 
highest being, was, at least in some mythological garb. 
in existence in the canonical scriptures. 

Buddha ‘‘ the man” is not always the man in the 
Nikayas. The A. II 36 (= Vol. II, p. 38) refers to the 
answers of the Buddha given to the Brahman 100898 

F. 82 
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questions: He is neither a god, nor a gandharva, nor a 
yaksa, nor a man, he is a Buddha. It is true that this 
passage must be understood in the sense of Buddha's 
mentality and Buddhist cosmology, namely that the 
Buddha is above all the beings, which are bound to be 
reborn. Nevertheless, the Brahman Dona sees on the path 
where he followed the Buddha in the latter’s foot-steps 
one of the marks of a maAZpurisa, the wheel. In D. XVI 
3, 41—47 the Buddha expresses his regret that Ananda did 
not ask him to live further; for, by his iddhipada the 
Buddha is able to live for a Kalpa or for a part of it. 
Wherever the Buddha appears, in the assemblies of men or 
gods, he assumes the colour and the voice! of them; after 
having instructed them he disappears, and they ask: Who 
is this who speaks, a god or a man? Who is this who 
disappeared, a god or a man? (D. XVI 3 211.) The 
Kathavatthu XVIII 1 shows that the question of Buddha's 
human origin vexed his believers; otherwise the passage 
would not use the argument of his birth in the Lumbini. 
'The Commentary (JPTS. 1889, p. 171), quoting the here- 
tical view (laddhi) of the Vetulyaka, that the Lord had 
his origin—agoniso—in the Tusita-heaven, that he sent 
only a nimittarüpa to the earth for teaching the law, in the 
person of Ananda (Comm. on Kathav. XVIII 2), is to 
some extent not in contradiction with a passage like D. 
XVI $, 15: Bodhisatto Tusita kaya cavitva . . . This his 
birth-story itself contained all the germs for the develop- 
ment of his supernatural entity. 

The passages quoted above (p. 3f.) identify with the 
material atta the kaya, they call it possessing a form; the 





4 Vanna and sara, the meaning is somewhat doubtful; see 
PTS. Dict. s. v. vanna 8 

5 Windisch, Buddhas Geburt 107 n. 1, is right in referring to 
Lalitav. (ed. Lefmann), p. 60, 15 and explains haya by nikaya. 
But in Latitav. 51, 7 the splendour is coming from the 11716۸۰۶۸۸ 
haya. 
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step to a rüpa-küya was really not far. It is true, we 
find the term in the Divyav. first in differentiation from 
the dharmakaya.* But we must refer to the verb abhi- 
nimminüti, occurring so many times in connection with 
the transformation of the body, and, what must be under- 
lined, also in the Vetulyaka heterodoxy (Comm. Kathav. 
XVIII 2), later on substituted by the verb or noun from 
the root १८४४५८७. In the Suvarnaprabhasas. II. v. 26 and 
28 (p. 15) we find the two bodies nirmitakaya and dharma- 
kaya only. 

The expression manomaya, referring to a higher 
realm of existence, reaches back on the one side to the 
Upanisad, on the other side it can be traced in connec- 
tion with the sambhogakaya unto the Mahayanistic texts.* 
The suffix-maya is explained in Vasubandhu's Abhidh. 
IV. 113d (=transl. L. de La Vallée Poussin III, p. 234) 
as ‘‘ having the nature of something," as, e.g., a trnamaya 
grha is a house made of grass. In accordance with that 
it is said for manomayakaya, manonirjātatvāt (III 0 
— Vol. II, p. 122), because the being comes into existence 
without any factor like blood and semen; its synonyms are 
gandharva, «ntarübhava. Beings like that belong to the 
rüpadhàátu, having a form, all limbs, organs, graceful 
appearance, colour, are radiating by themselves, able to 
walk through the air, feeding on joy, living a long time. 
'The very qualities and abilities owned the first men accord- 
ing to D. XXVII 10 (Vol. III, p. 84). The sambhoga- 
kaya is called on the other hand manomaya, made of mind; 
it is still visible (riipavdn). In connection with the 
suprahuman birth, the manomayarupa of the Tathagata 





6 See the passages quoted and discussed by N. Dutt, 1:16; 
p. 103 f. 

* Cf. L. de La Vallée Poussin, JRAS. 1906, p. 961; on 
manomayakdya in Daùkāvat. cf. Suzuki, Studies, p. 208 f., etc. 

s De La Vallée Poussin l. c. 
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is mentioned often in the Lokottara text, Mahavastu, I. 
218, 15; II. 20, 16. Not to be understood as the sambho- 
gaküya of the later Mahayana, it must be conceded that 
a manomayakadya, mentioned in the D., must belong to a 
higher stage of the existence, either in meditation, or in 
the ontological sense, as divine beings possess it. The 
manomayaküya, according to D. II 83, emanating from 
the material by meditation, finds its counterpart in a 
Tibetan text, where samādhi is said to be the characteris- 
tic of the sambhogakaya." 

The differentiation of a material and non-material 
world!" to which still the deities were subjected led to the 
conception of the idea that the Buddha must be something 
higher than those arüpa-beings; dhamma was in canonical 
texts already the essence of the Highest, a metaphysical 
notion, identified with brahman, Gtman and the Buddha 
himself.11 This is the sense of the dharmakadya as an- 
other name, a metaphorical term for the Tathagata in D. 
XXVII 9 (Vol. III, p. 84). In the Namasarhgiti still 
the dharmakaya is called free from form (arupa), it rests 

» Rockhill, The Life of the Buddha, p. 200; in the Lankavat. 
p. 81, Suzuki, transl., p. 72, Studies, p. 210. Suzuki says, Studies 
lk 212 (cf. 145, 331), that the manomaya_is a forerunner of ihe 
ater nirmanakaya. I am not so sure. In the Commentary of 
Buddhaghosa (see above) we have learnt that the second, mano- 
maya-attabhdva, belongs to the rüpabhava and reaches up to the 
Akanittha-heaven. In the Laikavat. we do not meet with He 
term sambhogakaya, but Nisyanda Buddha, who has his abode 
in the Akanistha-heaven, being the highest of all the rüpa-worlds 
(Text, p. 56, Translation, p. 50, Studies, p. 324). In verse 3 of 
ihe 4th Chapter, the Lankavat. says: 

pratyatmavedya $uddhà ca bhümiregà mamatmika, 
mahesvaram: parar sthanam Akanistho virajate. 


For -Akanisthaya as a name of the Buddha, cf. JRAS. 1906, 
p. 450, 958, 967. That the term sambhoga is late, as the idea of 
a mediate ataga of the Buddha between nirmāņa and dharma, has 
been remarked by Dutt, p. 120 f., 326. 

10 In the Canon the kāmabhava seems to be a later subdivision 
of the rūpa-world; see PTS. Dict. s. v. rūpa 2 

11 See M. und W. Geiger, Dhamma, p. 76—80. 
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in the «rüpadhütu." The third existence, arüpa-atta- 
bhava, is attributed to the gods from the sphere of un- 
limited space up to the sphere where there is no idea 
(saa) nor absence of ideas; or, the arupa-stage is only 
vijñāna (see above). If the Nirvana was above them, it 
had to be without any mental activity, it was the Absolute. 
The identity of nirvana and dharma by the way of old 
speculations of the absoluteness of brahman and its identi- 
fication with dhamma must have been the source of the 
iater speculations on the Absolute. JDAarmakaüya in 
young Hinayana texts show still the immanent correlation 
between the rüpa- and arüpa-world, the iatter being the 
substitute for the Absolute, later on the Zharmakaya. 

It would be wrong to try to explain the ¢rikaya- 
doctrine only from a speculative point of view." The 
steps of development, the occurrence of only two bodies 
for instance in the Suvarnaprabha, where, II 28a, dharma- 
küyo hi Sambuddho, dharmadhatus Tathagatah, shows 
the conception nearly of the Hinayana; but never, unless 
in distinctly philosophical works, the idea of trikaya 
became free of cosmological, mythological features. To 
quote the Lankavatara p.51,7f., in Suzuki’s translation 





12 JRAS. 1966, p. 956 and n. 3. 


13 Th. Stcherbatsky, The Conception of Buddhist Nirvana, 
Leingrad 1927. See the different views according to p. 231 f.. 
esp., p. 26 f. 


14 That means that the — philologieal-historical | side 
of the problems should not be avoided generally. A dictionary 
of all the terms common to Hinayfina and Mahayana would show 
the development of meanings, originally without any philosophical 
intention. E. g., in D. 11, 85, IX, 22, 39, the manomaya atta 
is sabbanga-paccangi ahinindriyo; in Lalitav. 54, 4 the elephant 
vets these attributes, cf. the manomayarüpa of the Tathagatas in 
the Mahavastu. In Abhidh. III 98 (translation Vol. IT, p. 204) 
the first beings are described in this way. The meaning of abhi- 
nirma begins in Hinayüna texts. The relation between nirmana- 
haya in Buddhism and nirmana-citta in Yoga has been traced by 
Gopi Nath Kaviraja, The Saraswati Bhavana Studies, Vol. I, 
p. 47 ff. and by J. W. Hauer, op. cit. Dé edeme tee 
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p. 46 : ‘(Thus the Bodhisattvas) will attain the Tathagata- 
body... which entering into the realm of Maya, reaches all 
the Buddha-lands, the heavenly mansions of Tushita, and 


وو = 


the abode of Akanishtha!s. 





15 In connection with the development of the idea of three 
stages either of the soul or of Buddha, Brahman, Visnu, more 
could be said, if the chronology of the relevant texts would stand 
on a more solid basis. 


DATE OF SKANDASVAMIN 


LAKSHMAN SARUP, M.A., D.PHIL (Oxon), 


Professor of Sanskrit Literature at the University 
of the Punjab. 


The date of Skandasvamin depends on the date of 
Harisvamin, the commentator of the Satapatha Brahmana. 
The latter gives valuable information about himself, his 
relationship to Skandasvamin and his date. He was the 
head of the department of law of Vikramaditya, the 
emperor of Avanti or Malava. The verse is the 
following :— 

श्रीमतोऽवन्तिनाथस्य विक्रमस्य क्षितीशितुः | 

धर्माध्यक्षो हरिस्वामी व्याख्यां कुर्वे यथामति 1 ¦ 
“ I Harisvami, the head of (the department of) law of 
H.M. the emperor Vikramaditya, lord of Avanti, am go- 
ing to explain (the SB) to the best of my intellectual 
effort." 

He states that he was a pupil of Skandasvamin :— 

यः सम्राट्‌ कृतवान्‌ सप्त सामसंस्थास्तथक्कश्रृतिम्‌ | 

व्याख्यां कृत्वाध्यापयन्मां श्रीस्कन्दस्वाम्यस्ति मे गुरु: || 
* Sri Skandasvàmi is my teacher who—a sovereign 
(among scholars)—established the seven Soma-institutions 
and having written a commentary taught me the revealed 
scripture, 7.e., the Rgveda.” 

The date is given in the following verse :— 


sie. यदादी (=व्दा) at कलेजंग्मु: सप्तत्रिंशच्छतानि d | 
चत्वारिंशत्समाश्चान्यासतदा भाष्यमिदं >۶ 
‘‘ This commentary was written when 3700 and another 
40 years of the Kali age had passed away." 


1 See my Indices to the Nirukta, Introduction, pp. 29, 30. 
2 Ibid, 
299 
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The Kali era began on the 18th of February 3102 B.C. 
The commentary was thus composed in 638 A.D. We do 
not know how old was Harisvàmin when he wrote this 
commentary. But if we take into consideration the 
maturity of spirit revealed in the commentary, he could 
hardly have written it say before he was 40 years old, 
although it may be the work of his old age. But even if 
we assign the minimum age of 40 years to Harisvamin in 
638 A.D., he would hardly receive instruction in Vedic 
exegesis from Skandasvimin say before the age of 20, t.e., 
618 A.D. At the time of teaching him, Skandasvamin 
had written a commentary on the Rgveda. Skandasvamin 


must have been at least a middle-aged man when he wrote. 


his commentary on the Rgveda, i.e., he would be about 40 
years old in G18 A.D. So his date will fall in the last 
quarter of the 6th century and the first quarter of the 7th 
century A.D. 


But if Harisvàmin was older than 40 in 638 A.D., 
the date of Skandasvamin will be pushed back slightly 
further. This is the only possible conclusion, if we accept 
the evidence supplied by Harisvamin. But if this evidence 
is subjected to a critical examination, it is impossible to 
accept the statement as it stands. Thus, according to 
Harisvamin we must assume the existence of an emperor 
Vikramaditya at Avanti in 688 A.D. But there was no 
Vikramaditya at Avanti in 638 A.D. And there could 
not be any emperor assuming the grand title of Vikrama- 
ditya at Avanti in 638 A.D. as Harshavardhana? was the 
undisputed emperor of Northern India from 606 to 647 
A.D. The only defeat suffered by him was in 620 A.D. 





3 Harshavardhana cannot be identified with Marsha Vikra- 
maditya mentioned in the Rajatarangint ili, 125, 128, as this 
Harsha is called कारि which is not the title of Harshavar- 
dhana of Thanesar. : 
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at the hands of Pulikesin II when the Narbada was fixed 
as the southern boundary of his empire. Avanti or Malava 
was therefore an integral part of his empire. After 620 
A.D. Harsha never met with a reverse and reigned peace- 
fully till 647 A.D. There could be, therefore,no Vikrama- 
ditya at Avanti in 638 A.D. And as far as my historical 
knowledge goes. there was no Vikramaditya at Avanti even 
during a period of two or three centuries after the death 
of Harsha. 

Let us now see if there was any Vikramaditya in 
Malava before the time of Harsha. For this it will be 
necessary to make a brief survey of the history of Malava 
for two or three centuries previous to the reign of Harsha. 

The western Satraps ruled over Malava in the first 
century A.D. when the Saka Chashtana established his 
kingdom at Ujjain. His grandson Rudradaman I extend- 
ed his empire in the second century A.D. over the greater 
part of Western India, including Surashtra, Cutch, and 
Sind. Chandragupta II Vikramaditya slew the last 
Satrap Rudrasimha and annexed Malava to the Gupta 
empire about 395 A.D. None of the Western Satraps ever 
assumed the title of Vikramaditya, so none of them could 
be identified with the patron of Harisvamin. Chandra- 
gupta II, no doubt, assumed the title of Vikramaditya, 
but he was not merely the lord of Avanti but of the whole 
of Northern India. He could not be appropriately des- 
cribed as merely the lord of A vanti. For him, this des- 
cription is unsuitable as it is not comprehensive enough 
and would suffer from the fault of avyapti. Malava 
remained a part of the Gupta empire till it was wrested 
by the Huns under Toramana towards the close of the 5th 
century A.D. Malava was ruled by the Huns till their 
leader Mihirakula was defeated by Ya$odharman in 
c.598 A.D. Yasodharman was a king of central India. 
His inscriptions have been discovered at Mandasor, the 

F. 33 
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ancient Dasapura, about 100 miles from Ujjain. His 
victory over the Huns must have extended his sway over 
Ujjain and the rest of Malava. As he was able to deliver 
India from the tyranny of the rule of the Huns, he assum- 
ed the title of Vikramaditya. As Avanti or Malava formed 
the home province of his empire, he could be appropriately 
described as the lord of Avanti. In my opinion Yaso- 
dharman is the only king who can be identified with the 
patron of Harisvàmin. The only obstacle which stands 
in the way of this identification is the date given by 
Harisvamin himself. Now the text of the verse—which 
gives the date—is corrupt and has not been properly pre- 
served. I therefore propose an emendation of the text 
and read the verse as follows :— 


a 


यदादी (= 38) नां कलेजग्मुः षदत्रिंशच्छतकानि वै | 
चत्वारिंशत्समाश्रान्यास्तदा भाष्यमिदं FAH | 


** T wrote this commentary when 3600 and another 40 years 
of the Kali age had passed away." 

This will give the date of the composition of the 
commentary of Harisvamin as 538 A.D. Yasodharman 
consolidated his kingdom after his great victory over the 
Huns in 528 A.D. and could thus be the patron of Haris- 
vamin in 538 A.D. 

I may add that after Yasodharman we do not come 
across any other Vikramaditya in Malava. Yasodharman 
had along reign. He died c. 583 A.D. After his death 
his kingdom fell into pieces. Malava seems to have become 
divided into two independent states, one of the Eastern 
Malava with its capital at Ujjain‘ and the other of Western 
Malava including Valabhi, and Saurashtra. Siladitya 





4 There is a difference of opinion. Some think Ujjain was 
the capital of Western Malava. The division of Eastern and 
Western Malava is assumed by most historians but the testimony 
of Bana shows that there was no such division. He simply speaks 
of one Malava only. i 
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the son of Yasodharman seems to be the ruler of Western 
Malava only. But he seems to have lost his independence 
about 593 A.D. There are a few passages in Bana's Harsha- 
charita which if pieced together give an indication of 
Siladitya's loss of independence. Prabhakaravardhana 
married Yagovati. Although it is not expressly stated, 
she seems to be the daughter of Ya$odharman. This is 
shown by her very name. There are several cases on 
record where the later Guptas named their daughters 
after the father's name, e.g., Harsha-gupta daughter of 
Harshagupta was married to Adityavarman, Mahasena- 
gupta a daughter of Mahasengupta was married to 
Adityavardhana, father of Prabhakaravardhana. On 
the analogy of the practice among the Guptas, it 
may be presumed that Yasodharman named his daughter 
after himself. If Yasovati? was the daughter of Yaso- 
dharman, then Siladitya would be her brother, who 
presented his son Bhandi to attend upon the sons of 
Prabhakaravardhana. Bana remarks :— 


अस्मिन्नेव तु काले देव्या यशोवत्या भ्राता saeua... 
भण्डिनामानमनुचरं कुमारयोरर्पितवान्‌ Ch. IV. p. 149. 

“ At this very time, the brother of Queen Yasovati made 
over his son named Bhandi—eight years old—as an atten- 
dant on the princes." 

Bana does not expressly mention the name of the 
queen’s brother. But as shown above it must be Suaditya. 
Ordinarily an independent king would not suffer the 
humiliation of surrendering his son to attend upon the 
princes of another king. From this remark of Bana, it 
is clear that Szláditya must have been defeated by Prabha- 
karavardhana and must have been compelled to surrender 
his son as a hostage. In this light we can now understand 


5 The name is spelt as Ya$omati in Harsha's Madhuban 
Copper Plate. Ep. Ind., I, 72. 


404 JHA COMMEMORATION VOLUME [LAKSHMAN Sanur 


another remark of Bana. . In the Harshacharita, Prabha- 
karavardhana is described as मालवलक्ष्मीलतापरशु: , Ch. IV, 
p. 132, ‘ an axe to the creeper in the form of prosperity of 
Malava.' 

Siladitya, however, appears to have lost his kingdom 
altogether. This is indicated by a verse of Kalhana, the 
author of the Rajatarangint :— 

वैरिनिर्वासितं पित्र्ये विक्रमादित्यजं ۱ء‎ 

राज्ये प्रतापशीलं स शीलादित्यपरामिधम ۱ا‎ 
“ He (Pravarasena II of Kashmir) put Pratapasila, also 
called Siladitya, the son of Vikramaditya, on the throne 
of his paternal kingdom, when he had been driven out by 
his enemies.” 

Siladitya lost his kingdom but regained it with the 
help of the Huna King Pravarasena, son of Toramana.° 
But he was finally crushed by Rajyavardhana in 606 A.D., 
as is shown by the following remark of Bana :— 


तस्माच्च हेलानिर्जितमालवानीकमपि Ch. VI, p. 208. 


‘ Although he (Rajyavardhana) vanquished the army of 
the Malava King with the greatest possible ease...” 
With this defeat the kingdom of the Western Malava 
came to an end. This is further supported by the fact 
that Hiuen Tsang who visited Western Malava in 641-2 
A.D. does not mention any reigning king. His Siladitya 
who ruled 60 years before his visit* and who is identified 
by Sylvain Lévi with the Buddhist Siladitya I must be 


6 This Toramana seems to be different from the father of 
Mihirakula. See M. A. Stein, 4 Chronicle of the Kings of 
Kashmir, Introduction, pp. 82, 141. 

7V. A. Smith, The Early History of India, Ath ed., p. 343. 
Hiuen-Tsang, Si-yu-ki, translated by Beal ii. 261. A reign of 
50 years is assigned to Siladitya by the Chinese pilgrim. This 
is almost impossible in the case of Siladitya son of Yasodharman, 
but will suit Yasodharman himself, who can be better identified 
with the Chinese pilgrim's Siladitya. 


AS 


نے 1 Ys‏ ہے ہے وک >“ 
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different from the brother-in-law of Prabhakaravardhana. 
Nothing more is heard of him in the kingdom of Western 
Malava. At any rate, Dhruvabhatta, a nephew. of Sila- 
ditya, and King of Valabhi, was a subordinate king and 
attended Harsha’s assemblies at Kannauj and Allahabad 
in 643 A.D. Thus in Western Malava there was no king 
who could assume the title of Vikramaditya in 638 A.D.* 

Let us now turn to the kingdom of Eastern Malava 
with its capital at Ujjain. After the breakup of the 
Magadha Empire, the later Guptas are known to have 
ruled over Eastern Malava. They probably kept quiet 
during the reign of Yasodharman. But after his death, 
they began to raise their head. They must have thus 
come into conflict with Prabhakaravardhana who seems 
to have inflicted defeat and a humiliating treaty on them. 
By the terms of this treaty, two princes named Kumara- 
gupta and Madhavagupta were surrendered by the Gupta 
King of Eastern Malava as hostages and they were 


8 A word may be said with regard to the cause of enmity bet- 
ween Prabhakaravardhana and his brother-in-law Siladitya. 
Prabhakaravardhana’s matrimonial alliance with Yasodharman 
must have given a stimulus to the former’s ambition, to which the 
latter’s death must have served as a fillip. Prabhakaravardhana 
waged a war against the Huns and was probably successful to a 
certain extent; that is why Bana describes him as ‘ a lion to the 
deer in the form of Huns’ (हणहरिणकेसरी ch. IV p. 132). He also 
fought and vanquished the Kings of Sind, Gandhara, Gurjar and 
Lata (सिन्धुराजज्वरा गुर्जरप्रजागरो ۳۸۲۲۱1۰73۹2018۸. 77: 
op. cit.). Siladitya could not look with equanimity on the 
growing power and prestige of Prabhakarvardhana. As 
he himself could not offer effective resistance alone, he reversed 
the anti-Hun policy of his father Yasodharman and cultivated 
friendly alliance with the foreigners. His pro-Hun tendency 
is shown by the name Bhandi—a Hunie name—which he gave to 
his son. This is further proved by the fact that he was restored 
io his throne by a Hun King Pravarasena II of Kashmir. The 
pursuit of a pro-Hun policy by Siladitya would explain, in my 
opinion, the cause of estrangement between him and his brother- 
in-law Prabhàakaravardhana. 


9 Rama Shankar Tripathi: Early Position of Harsa, Malaviya 
Commemoration Volume, p. 265 
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appointed to attend upon the sons of Prabhakaravardhana. 
This trend of events is indicated by the following passage 
trom the Harshacharita of Bana :— 

परीक्षितौ शुची विनीतौ विक्रान्तावभिरूपी मालवराजपुत्रौ 3187۰... 
कुमारशुप्रमाधवशुपाचस्माभिभेवतोरनुचरऱ्वार्थमिसौ निर्दि्रौ | 
“I (Prabhakaravardhana) have appointed these two 
princes, the brothers Kumaragupta and Madhavagupta, 
sons of the King of Malava, who have been tested, who 
are pure, modest, spirited and goodlooking, to attend 
upon you." 

Both the princes are then brought in. The scene of 
their entrance is thus described by Bana :— 

प्रविश्य च दूरादेव चतु्भिरङ्गेरुत्तमाङ्गेन च गां स्प्रशान्तो नमगश्रक्रतुः | 
स्निग्धनरेन्द्रदृष्टिनिर्दिष्टामुचितां भूमिं भेजाते। मुहूत च स्थित्वा भूपतिरादिदेशा 
aia भवद्भयां कुमारावनुवरतेनीयो’ इति । यथाज्ञापयति देवः? 
इति मेदिनी दोलायमानमौलिभ्यासुत्थाय राज्यवर्धनद्द्पो प्रणेमतु: ।...तत- 
AT. . ....सततपाश्वंवर्तिनो FAA बभूवतुः ١ 

—Ch. IV, p. 155. 


‘‘ Having entered, they saluted from afar,—their four 
limbs and head touching the ground. They took their 
seats in a proper place indicated by a kindly glance from 
the king. After a short while, the king gave them in- 
structions, ‘ From to-day, you should both attend on the 
princes. ‘ As Your Majesty commands,’ they said, and 
rising saluted Rajyavardhana and Harsha, with their 
crowns swinging on the ground... From that day... 
they both became constant companions of the princes." 
From this description of Bana, it is clear that 
Prabhakaravardhana must have subdued the Gupta King 
of Malava, who was compelled to surrender his two sons 
to serve as attendants on the princes. But the spirit of 
the Malava king was not broken. When Prabhakara- 
vardhana fell seriously ill, the Gupta king of Malava 
attacked Kannauj, seized and slew Grahavarman, son-in- 
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law of Prabhakaravardhana and imprisoned his daughter 
Rajyasri. Bana’s words may again be quoted :— 
देव... .यस्मिन्नहन्यवनिपतिरुपरत इत्यभद॒ वाता तस्मिन्नेव देवो ग्रहवर्मा 
दुरात्मना मालवराजेन जीवलोकमात्मन: सुकृतेन सह त्याजितः। भतृदारिकापि 
राज्यश्री: कालायसनिगड्युगलचुम्बितचरणा चौराङ्गनेच संयता कान्यकुव्जे 
कारायां नित्षप्ता | किवदन्ती च यथा किलानायक साधनं मत्वा Tig: 
सुदुर्म तिरेतामपि भुवमाजिगमिषति । इति विज्ञापिते प्रभु: प्रभवतीति? 1 

—Ch. VI, p. 204. 
‘‘ * Your Majesty . . . on the very day on which the rumour 
that the king is dead spread about, H. M. Grahavarman 
was cut off from the world of the living along with his 
noble deeds by the wicked king of Malava. The princess 
Rājyaśrī with her feet kissed by a pair of black iron 
fetters was thrown in the prison at Kanyakubja, confined 
like a common brigand's wife. It is also said that the 
wicked king is about to invade this land as well, as he is 
desirous of seizing it and he imagines the army to be 
without a leader at the moment. This is what I have to 
report. The matter now rests with your majesty.’ " 

On hearing the report of this dreadful calamity, 
Rajyavardhana immediately marched against the king of 
Malava and took a terrible revenge. The king of Malava 
was probably slain as nothing further is heard of him. 
His kingdom seems to have been annexed. His treasury 
and other parapharnalia were forfeited. Although 
Rajyavardhana routed the Malava army without any 
difficulty he was treacherously slain by the king of 
Gauda, an ally of the Malava king. But the death of 
Rajyavardhana did not make any difference as far as 
Malava was concerned. Harsha later on received all the 
wealth of the Malava King through Bhandi, who follow- 
ed Ràjyavardhana against Malava. Bana states :— 

कदाचित्त राज्यवधनभुजबलोपाजितमशेष॑ 8 

समीप एवावासितं लेखहारकाद्‌ भण्डिमशुणोत्‌ —Ch. VII, p. 252 


** Once he (Harsha) heard from messengers that Bhandi 
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who had arrived and brought with him all the wealth of 
the Malava King, acquired, through the strength of 
arms, by Rajyavardhana—was encamped not far off." 

On the following day Harsha inspected the treasures 
brought by Bhandi. Among other things, there were 
(1) thousands of elephants अनेकसहस्त्रसंख्याकान्करिणः (2) 
horses as swift as antelopes हरिणरंहसो جج‎ (3) wonderful 
ornaments अलंकाराणां विशेषान्‌ (4) pearl necklaces तारान्‌ हारान 
(5) yaktail chowries वालव्यजनानि (6) a white umbrella 
श्वेतातपत्रम्‌ (7) beautiful women  वारविलासिनी: (8) royal 
paraphernalia like lion-thrones, couches, etc., सिहासन- 
शयनासंदीप्रश्रतीनि राज्योपफरणानि (9) all the followers of the 
Malava King with their feet restrained with iron fetters, 
(10) and chests of treasure laden with heaps of precious 
stones with their numbers recorded on documents 
atia ससंख्यालेख्यपत्रान्‌ सालंकारापीडपीडान्‌ कोषकलशान--(॥. VII, 
p. 254. 

Having inspected the booty, King Harsha ordered his 
officers to take charge of the property according to their 
respective functions. 

अथालोच्य तत्सवमवनिपालः स्वीकतुयथाधिकारमादिक्षदध्यक्षान ! 

This shows that the Malava King was completely 
crushed. Bana nowhere mentions the name of the 
Malava King but states that he was a Gupta: 

स पुनरवादीत्‌ 'देव देवभूयंगते देवे राज्यव्धने गुप्तनाम्ना च गृहीते कुशस्थले 
देवी राज्यश्री: Raa वन्धनाद्विन्ध्याटवीं सपरिवारा प्रविष्टा’ इति | 
—Ch. VII, p. 253. 


‘‘ He spoke again, ‘Sire, when H. M. Rajyavardhana 
had attained the state of the celestial, and Kusasthala (7.e., 
Kannauj) was captured by a person named Gupta, Queen 
Rajyaéri escaped from imprisonment and entered, with 
her retinue, the Vindhya forest. Bana probably felt too 
great a contempt for the Malava King to mention his 


name, But his name has been recorded in the Madhuban 
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Copper Plate inscription" of Harsha in the following 
verse :— 

राजानो युधि ERT इव श्रीदेवगुप्तादय: 

कृत्वा येन कशाप्रहारविमुखा सर्वे समं संयता: । 

उत्खाय द्विषतो विजित्य वसुधां कृत्वा प्रजानां प्रियं 

प्राणानुज्मितबानरातिभवने सत्यानुरोधेन य: || 
“ By whom, all kings like Devagupta and others were 
vanquished with downcast faces in battle, like wicked 
horses with a stroke of whip, who after uprooting his 
enemies, conquering the earth and doing what was agree- 
able to his subjects, gave up his life in the mansion of his 
foe, through adherence to truth." 

Rajyavardhana engaged, during fus life, in two 
battles only. In early youth he was sent by his father 
against the Huns. This is described by Bana in the 
following words :— 

अथ कदाचिद्राजा राज्यवधनं कवचहरमाहूय EWE हरिणानिव 
हरिहरिणेशकिशोरमपरिमितवलानुयातं चिरंतनैरमात्यैरनुरक्तेश्च महासामन्तै 
कृत्वा साभिसरमुत्तरापथं प्राहिणोत्‌ | —Ch. V, p. 165 
‘ Now once upon a time, the king summoned Rajya- 
vardhana who wore an armour and sent him to the North 
to slay the Hunas as a lion sends his whelp to kill deer. 
He was followed by a great force and attended upon by 
experienced counsellors and devoted great feudal barons." 

Immediately after his return from the campaign of 
the North, Rajyavardhana had to march on a punitive 
expedition against the King of Malava. Soon after his 
conquest of Malava, he was treacherously killed by the 
Gauda King. So Devagupta, mentioned in the Madhu- 
ban copper plate as having been vanquished by 7> 
vardhana must be the King of Malava. After the 
absolute. victory of Rajyavardhana, the whole army and 
treasure of the Malava King was forfeited to Harsha. 


10 Tip, Tt Vol, I, p. 12. 
F. 34 
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The line of rulers of Eastern Malava came to an end about 
606 A.D. When Hiuen Tsang visited Eastern Malava 
in 641 A.D., the state was then administered by Brahmana 
officers of Harsha. Thus there could be no Vikramaditya 
in Eastern Malava in 638 A.D. 

If we accept the statement of Harisvamin as recorded 
in the verse quoted above, we are confronted with a 
dilemma. We are asked to believe in the existence of a 
Vikramaditya in Malava in 638 A.D. which as detailed 
above is out of question. The only solution of the difti- 
culty is to emend the text of the verse so as to make 
Harisvàmin a contemporary of Yasodharman, who can 
be the only person to be appropriately identified with the 
patron of the commentator of the Satapatha Brühmana. 
If Harisvàmin composed his commentary in 538 A.D., 
then Skandasvamin, his teacher, can be assigned with 
justice to the end of the 5th century or the beginning of 
the 6th century A.D." 


11 Phe original sources of information for the history of this 
period are the following: — . 

(1) Bāņa, Zarshacharita Skt. text Bombay, 1892. There is 
a standard English translation by E. B. Cowell and 
F. W. Thomas, London, 1897, although I have 
given my own translation throughout, as the former 
in places is not quite literal. 

(2) Kalhana, Rdjataraigint, Skt. text edited by M. ^. 
Stein, Bombay 1892. It was translated into English 
by the Editor of the Skt. text and published in 2 
Vols., Westminister, 1900. 

(3) Hiuen-Tsang, Si-yu-ki, iranslated into English by Beal. 

(4) The Madhuban Copper Plate of Harsha, Ep. Ind., 
Vol. I and VII, the Banskhera Copper Plate of 
Harsha. Ep. Ind., Vol. IV; the Aihole inscription 
of Pulikegin, Ep. Ind., Vol. VI, p. 1; and inscrip- 
tions Nos. 33, 35, 42, and 52 in Fleet's Corpus In- 
scriptionum Indicarum, Vol. IV. य 

(5) The original sources have been utilised by (a) A. F. 
Rudolf Hoernle, Some Problems of Ancient Indian 
History, J.R.A.S., 1903, pp. 545—510, (b) V. A. 
Smith, The Early History of India, Oxford, 1924, 
(c) Radhakumud Mookerji, Harsha, Oxford, 1996, 
(d) Rama Shankar Tripathi, Early Position of Harsa, 
Malaviya Commemoration Vol., pp. 261—276, 


PARASMAIPADA AND ATMANEPADA 


IRACH J. S. TARAPOREWALA, B.A., PH.D., 


Principal, M. F. Cama Athornan Institute, Andheri. 


In the ancient I.E. languages the verbal conjugation is 
clearly distinguishable into two main groups known to 
Sanskrit grammarians as Parasmaipada and Atmanepada 
and to the western scholars as the Active and the Middle 
Voice respectively. With all the connotations implied 
from our English Grammar the term “ voice" seems 
rather misleading, whereas the Sanskrit terms are quite 
clear and the meaning, too, is defined by these names 
quite exactly. The distinction between the two is rather 
subtle. Parasmaipada is “ the pada for another.” 
When the action done is reflected back upon some one 
other than the doer thereof, the verb should be parasmai- 
pada. When it is reflected back upon the doer himself, 
then the verb is in the @tmanepada—“ the pada for one- 
self." These are the basic senses of these two forms, and 
in older forms of the I.E. languages we see the distinction 
hetween the two strictly observed. In many cases the 
pada is determined by the very meaning of the root it- 
self: thus TH (‘to sport’), wa (‘to gain’), अशू 
( to: ‘extend °) इश (‘to be master’) are obviously 
atmanepada; so also (‘to die’) and डी (* to fly १. In 
Latin thé so-called “ deponent verbs” are relics of an 
atmanépada conjugation. These are defined in Latin 
grammars as “‘ verbs with passive personal endings and 
a reflexive or active meaning." Such are morior (to 
die °), querror ( to complain `), patior ( to suffer’), potior 
(‘to be master of’), miror ( to wonder’), etc. The 
atmanepada. endings are preserved in the Latin passive 
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alone and so the original true dtmanepada verbs that have 
survived in the language have been classified as these 
irregular “' deponents."' In Greek this distinction be- 
tween the two padas is very carefully observed in the 
earlier writings and even in the later period the active 
and the middle senses are clearly indicated in Greek.” 
In the Avesta, too, the distinction between parasmaipada 
and atmanepada is very clear and in the metrical portion 
at least (7.e., in the Gabas and in the Yaušłs) has been care- 
fully observed. 

An extended use of the atmanepada is when there is 
some advantage accruing to the doer of the action. A 
good example is the root ss (‘to worship’) and its 
present participle यजमान, which are found in all stages 
of the Sanskrit language. Instances of the use of this 
rcot in the parasmaipada are also common in the Vedas. 
Another noteworthy instance of this sort of ° atmanepada 
of advantage” is from the Bhagavad-Gita (xvi. 18)— 
असो मया gw: शत्रुहंनिष्ये चापरानपि. Here the root gx ( to kill’), 
usually parasmaipada, has been used deliberately in the 
atmanepada in order to imply the advantage that would 
accrue by the slaying of the enemy.” fq (‘to rule’), ¥ 
(‘to choose, Av. vərə) are also dtmanepada for the 
same reason, viz., that some advantage accrues to the doer 
of the action. 

In the passive voice the verb is always atmanepada 
in all the I.E. languages which have preserved the double 
set of endings. This is but natural, for even if the verb 
is originally parsmaipada (i.e., the action is reflected back 
upon the object of the verb), in the passive construction 


1 George M. Lane, A Latin Grammar, 88125, 198 and 1486 
ft. 

2 See Pharr, Homeric Greek, §$1087-1068. 

3 It cannot be contended that the &/^manepada has been used for 
metrical reasons, because it is equally easy to have 157. 
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the object becomes the grammatical subject of the verb 
and hence necessarily demands G@tmanepada endings. 

The main idea of the Ztmanepada seems to be to 
emphasise the doer of the action, and hence that part of 
the finite form which implies the doer is emphasised or 
stressed. In other words, in the atmanepada, the ending 
( प्रत्यय ) gets the accent. If we compare some of the 
parasmaipada endings with the corresponding atmame- 
pada ones, we find the latter have the fuller or the stronger 
grade. Thus - and -से, -ति andà (G6. Ay. -@ and 
-८),-मस्‌ (Av. -mo) and -महे (Av. -maide), -अन्ति 91त-अन्ते; 
and in Greek -rı and -52( “7e and rakev and ra (-peota) ete. 
The so-called '' strong " and ‘‘ weak " bases in certain of 
the Sanskrit conjugations in the Present system depend 
upon this fact. The difference between faata and चिनुते 
is just this that in the latter the actor is emphasised and 
hence the accent falling on the ending gives us the strong 
form -ते. 


६१८7” 





HEMANTASISIRAU AND AHORATRE 
(Pan. IT. 4. 28) 


Dn. P. THIEME, 


University of Breslau. 


The Veda knows six seasons of the year: grismah 
‘ Summer,’ carsani (or varsáh) ° rains, ° Sardd, ° autumn,’ 
hemantáh °“ winter, Sisirdh ‘ early spring ` and vasantah 
‘ spring’ (A.V. xii. 1. 36). Sometimes their number is 
only five, hemanta and sisira being taken as one: pazicar- 
tavo hemantasisirayoh samüsena, Ait. Br. I. 1. In this 
case, the name of the fifth season is hemantasi$irdu (T.S.1. 
6.2.3; IV. 3.3.2; V.S. X. 14; K.S. XXXIX. 7.; M. S. II. 
7. 20). 

According to Panini IL. 4. 28, hemantasisirdv aho- 
ratre ca cchandasi, this form is used in the Veda (chan- 
dasi), from which we must infer that he did not recognize 
it as a correct form in his own language (bhasz). Panini 
did not say hemantasisirau, although it is to be found in 
later writers again (cp. BR., Raj. Tar. IV. 401). He 
must have said either hemantasisire in the dual, or— 
which is more likely-—hemantasisiram in the singular. 
He knew sisira as a neuter and therefore was of opinion 
that in Vedic hemantasisirau the gender of the first mem- 
her of the compound prevailed. As the Kasika remarks, 
his rule is a paravallingapavüdah, the word pirvavat being 
in force from Pan. II. 4. 27. 

Now £ifira is masculine in AV. VI. 55. 2, XII. 1. 
3€ and in SB. IT. 1. 3. 1. ete. J. Wackernagel in his 
Altindische Grammatik has therefore not accepted 
Panini’s teaching (II. 1. $15a, note). And apparently 
he is right: hemantasisirau is formed of hemantá- m. + 
śiśira- m. But his statement that śiśira is a neuter only 
im classical Sanskrit is not quite accurate. There was a 
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‘eason for Panini to teach hemantasisirau the way he did 
In the Black Yajurveda with which he was very familiar, 
as we know from L. V. Schroeder’s editions of the MS. and 
the KS.,' s¢Sira is a neuter. It occurs as such in MS 
IV. 9. 18 Sram pratisthinam (yajuh); KS. VIII, 1, 6 
MS. I. 8. 2 átha Sisiram asrjyata tásmad etdd rtün m 
adsintam krürám ; KS. VI. 2, XXXIV. 9 (brahmana); and 
in a rc quoted by Yaska, Nir. I. 10, Si$iram 77046 
kám.* Yet the dvandva is formed in all the Samhitis 
alike: hemanta-Sisirau (cf. passages given above). 

The second part of Pànini's rule ‘ ahordtre ° is really 
an exception to the following prescription, according to 
which, rātra- in the end of a dvandva or tatpurusa (cf. 
II. 4. 26) takes masculine endings. Ahordatre (since AV) 
and its plural ahoratrani (since RV X. 190. 2) are cur- 
rent Vedic forms. Again we must infer from Panini's 
rule that he did not know or recognise these forms in his 
own language, though they may occur in later writers (cf. 
BR. Pancatantra, I. v. 329, ahordtrant). 

But he knew aAorátra as a word of the spoken langu- 
age. Although he omits to teach the form in which 
ahan appears before rátra (cp. vart. 1. on Pan VIII. 2. $8), 
he has taught rātra for rātri after ahah in V. 4. 87 and 
makes use of the stem in his work several times: II. 1. 
45 ktendhoratravayavrah, III. 3. 137  kàlavibhage 
canahoratranaim, VI. 2. 33 paripratyupapa varjyamanaho- 
77۳0. 

None of these passages is characteristic as to the 
gender. But since Panini explicitly confines the neuter 
gender of the dvandva to the Veda, there can be no' doubt 


1 Cf. particularly L. V. Schroeder’s MS., page xiv ft. and 
Z. T. M. G. XXXIII 194 ff ; 

! Note the accent ram in all the accentuated passages 
MS. I. 8. 2, IV. 9. 18, Nir. I. 10. S##iram corresponds to &siráh 
as rdksah n. to raksdh m., káraņam n. “act? to karand * active ' 
(cf. Macdonell, Vedic Grammar, $86) 
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that he used ahoratra as a masculine, in accordance with 
his rule IT. 4. 29. 

A horatra as a masculine occurs in Patanjali's Maha- 
bhasya in the singular: Patanjali on vàrt. on Pan. VIII. 
2. 68 and on Pan. IV. 2. 4, where he defines Panini’s rule 
naksatrena yuktah kalah (IV. 2. 3) in the following way 
kah punah kalo naksatrena yujyate? ahoratrah. 

The plural ahoratrah is easier traced. It occurs, for 
example, in mantras given in younger Vedic texts: SG, 
IIT. 15. 5 ahorütras ca samdhijah, T. A. X. 1. 2 aho- 
rütrüs ca sarvasah; VS. XXVII. 45, SB. VIII. 1. 4. 8, 
have ahoratras te kalpantam instead of KS. XXXX. € 
TA. IV. 19. 1, ahoratrani te kalpantam (cp. Bloomfield's 
Concordance). Furthermore we read in AV. IV. 35. 4 

Ydsmün mise nirmitas trimsddarah —samwatsaró 
yasmin nirmito dvádasarah. 

ahorütiá? yam pariyánto nápís ténaudanéndátitarani 
mrtyúm. 

Panini’s explanation for the gender of ahordtre, aho- 
ratrani holds good. Other examples for dvandva-com- 
pounds in the dual taking the gender of the first member 
are asearadavcau (Pan. II. 4. 27) and Vedic wktharké n., 
ukthamadáni, uksavasdu, diksatapdst (Wackernagel, op. 
cit , S15a). 

A hordtrah on the other hand presents difficulties. A 
dvandva in the singular is regularly a neuter. As we 
have asvavadavam besides agvavadavau (Pan. II. 4. 12) 
or classical rarsasaradam for Vedic varsaüsarádawu, classi- 
cal Sadraryam for Vedic €udrüryáu (Wackernagel, op. 
cit., ६69८), we expect ahoratram for Vedic ahoratré. And 
we are not to be quite disappointed, for we find actually 
ahorütram in Manava Dharmagastra I. 64, where it is 


3 Whatever may be the reading of the Padapitha, pariyanto 
shows clearly enough that ahordtrd is sandhi form for ahordtrah 
and not a neuter plural in à, 
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defined as consisting of 30 muhürtas, j.e.. as the solar 
day. In I. 65 we meet with ahor@tre—but it does not 
mean ‘ day and night as in the Veda, it is the dual of 
ahorat ram signifying ‘ two (kinds of) solar days,’ namely 
the human and the divine day: ahordtre ribhajate suryo 
manusadaivike. 

The form considered correct by Panini (IT. 4. 25) and 
used by Fatanjali, viz., ahordtrah, is obviously later than 
ahoratrah and fashioned on this plural. First, aho- 
ratrah seems to have replaced ahordtrani. What was the 
reason ? 

I think we may guess it from the quoted AV.. pas- 
sages. Here the days (ahoratrah, m.) are named together 
with the year (samvratsarah, m.) and the months (mish, 
m.). Other parts of the year often mentioned together 
with the months and days are the seasons (rtavah, m.) and 
the half-months (ardhamdsah, m.). They are all mascu- 
line and have apparently drawn ahordtrani into their 
analogy. Ahoratrah means the full solar days, each 
consisting of day and night; they are the smallest of the 
regularly and continually repeating parts of the year. 
Later on ahoratrah must have caused the formation of a 
singular «Aoratrah. But the process does not seem to 
have finished with this. 

The parts of the full day—the ahordtravayarah (Fan. 
I. 1.45, VI. 2 33)—pūrvarātra, apararatra, purvahna, 
aparühna, madhyāhna, etc., and the time-units dryaha 
° time of two days,’ etc.,! which appear in Vedic texts only 
in certain adverbial cases as pürvahge, sdyahnat (Wacker- 
{< 


4 According to the vartika of the Siddhantakaumud ۷ رز‎ - 


I:hyd-pirvam ratram klibam," drirdtra, triratra, etc., fom an 
exception. But the Kasika has dvirdtrah, ete. In Patanjali (on 
vürt. 1 on Pan. I. 4. 48) only trirdtra occurs, and this only once, 
and in the accusative, so that a decision is not possible. In 
Bhaüsya II. p. 162, 1. 2. f. Irmsad-ratrah,  pancadasaratrah, we 


find the masculine used. 
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nagel, op. cit. $495), are all masculine. Wackernagel 
says ° for unknown reason ’ (15८), but I think we cannot 
be very wrong. if we believe that they have followed 
ahordtrah as ahordtrah has followed masal, etc. The 
result was that Panini could teach : (dcandvratatpurusayoh 
LI. 4. Z6) rātrāhnāhāh pumsi II. 4. 30. He has, however, 
to he censured: classical sudindha, Vedic punyahá are 
neuters, as remarks vart. I on Pan. II. 4. 30 and so is 
bhadrahd, AV. VI. 128. 1ff. As these words did not 
designate days in their strictly temporal aspect, 7.¢., as 
units of time, they were removed from the influence of 
ahoradtrah, ete. 





OTTOROKORRHA 


PROFESSOR F. W. THOMAS, 
Boden Professor of Sanskrit, University of Oxford. 


There is nothing new to be said concerning the Ut- 
tarakurus. The allusions to this people in Sanskrit 
literature were quite sufficiently examined long ago by 
Lassen in an article published in the Zeitschrift für die 
Kunde des Morgenlandes (II, pp. 62 sqq.) and in his 
Indische Alterthumskunde (1847) I, pp. 511 sqq., 846 sqq. 
(=1861, I, pp. 612-3, 1018). The early references were 
also examined by Muir in his Sanskrit Tents, Vol. II, 
pp. 332 sqq., and summaries of the information are given 
in Zimmer's Altindisches Leben, pp. 101-2, and by Profes- 
sor Berriedale Keith in the Vedic Index (I, p. 84) and in 
the Cumbridge History of India (I, pp. 118-9, 121). A 
real country being clearly contemplated in the earliest 
notices (Aitareya-Brahmana, VIII, 14 and 23), which 
speak of the people as parena Himavantam, * beyond the 
Himalaya,’ these authorities are inclined to identify their 
country with Kashmir. 

The Pali Vinaya-pitaka (Mahavagga, I, 19, Para- 
iika, I. 2) mentions the Uttara-Kuru country, with its 
Anotatta-daha (=Sanskrit Amavatapta-hrada), as a 
region which conceivably might be visited. But generally 
in the later literature the two appear only in connection 
with the schematistic geographical system which places 
the Uttara-Kurus, as the northern continent, to the north 
of Himavat and south of Gandhamadana. Concerning 
this geographical system, which in its main features was 
common to Brahmanical, Jaina, and Buddhist beliefs and 
which rules exclusively in the Puranic and later (includ- 
ing Tibetan, etc.) literature, it is sufficient to refer to 
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Professor Kirfel's Kosmographie der Inder (see Index). 
According to this system the Anavatapta lake is identified 
with Méànasa-saro-cara ; and from its northern side issues 
the river Sita or Sita, which flows out into the north- 
eastern ocean. The identification of this river, which is 
named in the Mahā-Bhārata (see Sórensen's Index), with 
the Tarim of Chinese Turkestan (including, no doubt, its 
affluent, the Zarafshan or Yarkand river), appears very 
plainly in Huian-tsang’s account (see Beal, Buddhist 
Records of the Western World, 1, pp. 12-3 and notes, and 
Stein. Ancient Khotan, pp. 27, 35). This may, however. 
not have been the original association, since the name of 
the river was attached at one period to the Jaxartes, or 
Syr-daryà, which still retains it (J.R.A.S. 1906, p. 202). 
The Sita (in Ktesias Side, in the later Greek writers 
Silias or Sillas) was a legendary stream, having light 
water whereon all objects (according to the Maha-Bharata, 
XII, 82, 3699, even boats) refused to float. The paradis- 
iacal conception of the Uttara-Kuru realm, including as 
one notable feature a marked freedom of women, is vividly 
expounded in the Maha-Bharata (VY, 6, XIII. 57). and 
the Ramayana (IV, 44, 81 sqq.). 

Concerning Ptolemy's Ottorokorrha(s) mountain (and 
city) and Ottorokorrhai people also nea rly all that is neces- 
sary has been stated hy Lassen (loc. cit.) and Vivien de 
Saint-Martin (Kinde sur la Géographie Grecque et Latine 
de l'Inde, pp. 425 sqq.) and reproduced by McCrindle in 
the notes to his translation of Ptolemy, pp. 298 sqq. It 
is pointed out that Ptolemy in his account (VI. 16) of 
Serike records the Ottorokorrhai as a real people settled 
in the south of Chinese Turkestan, along the Hemodos 
and the Chinese mountains, and that for their town 
Ottorokorrha he gives according to his system a definite 
longitude and latitude, which locates them between 
Khotan on the west and Thogara (in Kan-su) on the east. 


Uu. 
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Moreover, he places in the mountains of the Ottorokorrha 
country one of the sources of the river Bautisos, 7.e., the 
Cer-cen river. Ptolemy's date was about 180 A.D., and 
his information goes back to about 100 A.D., being derived 
from the work of Marinus of Tyre, who used the reports 
of the trade-agents of a merchant Maes travelling in 
Chinese Turkestan (A. Herrmann, Die alten Seidenstras- 
sen zwischen China und Syrien, 1910, pp. 18-19). Since, 
however, the name Ottorokorrha is certainly the reflexion 
of the Indian Uttara-kuru, which is many centuries older, 
it is evident, as was remarked by Vivien de Saint-Martin, 
p. 414, that among the agents or informants of Maes there 
had been an Indian intermediary. 

Now that more is known of the Himalayan countries 
and of Chinese Turkestan it would no longer be absurd to 
suppose that even the Vedic Indians had received, say 
through the Bactrians or through the Dards, some vague 
reports of peoples in Chinese Turkestan. But evidently it 
was in the course of a first real acquaintance with the 
country, at the time of the Buddhist propaganda in the 
first century A.D., that Indians found there a region to 
which they applied the old familiar designation Uttara- 
Kuru. What circumstance led to this identification? 
And why have we no hint of it in at least the Buddhist 
literature of later times. when the country had become 
familiarly known to pilgrims and resident communities! 
As has been observed by M. Sylvain Lévi (Bulletin de 
71.76. Française d'Extréme-Orient, IV, pp. 558 sqq., 
V. pp. 253 sqq.), some of that literature is acquainted 
with cities and peoples in Chinese Turkestan and centres 
in that region. Perhaps the penchant, nowhere stronger 
than among Indians and Central-Asians, for etymologiz- 
ing names may supply an answer to these questions. In 
the eastern part of Chinese Turkestan, between the 
Cer-cen river and Lop-nor on the north and the mountains 
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on the south, lay the kingdom originally known to the 
Chinese as Lou-lan, which name has been shown (Stein 
Serindia, pp. 415-6) to represent a form Krora or Korara, 
applied in the Kharosthi documents to people of the Shan- 
shan kingdom: the district in which lay their capital 
town Yii-ni was called Krorayina. It seems quite likely 
that this name, possibly in connection with some social 
feature, such as the relatively notable freedom of women 
in the country, may have suggested the application of 
the name Uttara-Kuru. 

Why is it, then, that no trace of such Central-Asian 
Uttara-Kurus transpires in the Sanskrit literature, 
whether Brahmanical or Buddhist? Perhaps this was a 
result of increased knowledge of Central Asia, which 
must have resulted from the travels of pilgrims and traders 
during the period of Kushan rule in India and from the 
establishment of an Indian administrative system and 
language in Shan-shan itself. In the course of the second 
century A.D. the old kingdom of Lou-lan became finally 
merged in the enlarged state known to the Chinese as 
Shan-shan (the name of Lou-lan, indeed was changed by 
the Chinese at an earlier date in the first century B.C.): 
in the Kharosthi documents the Korara people and the 
town Krorayina appear only as elements in the enlarged 
state. Accordingly the original idea of a people identical 
with the legendary Uttara-Kurus may have lapsed for 
want of a basis: just as the old fable connecting Britain 
with the Roman Brutus failed to maintain itself in the 
country known as England. 

The certainty (for such it is) of an Indian inter- 
mediary for one item of Ptolemy's information suggests a 
question concerning the name of the Cer-cen river, which 
he gives as Bautisos (elsewhere it is Bautes) and which the 
Chinese give as A-nou-ta (Stein, Serindia, p. 997). Else- 
where (Acta Orientalia, XII, p. 58, XIII, p. 44) we 
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have suggested that the Greek form was origin- 
ally Nabautes and identical with both the Chinese 
and a name Navote occurring in the Kharosthi documents 
from Chinese Turkestan. Now the same Chinese char- 
acters are used (Rosenberg, AStudy of Buddhism, p. 484, 
Col. 3) to represent the name of the great Naga-king of 
Indian mythology, Sanskrit Anavatapta, Pali Anotatta: 
and this suggests that in the native name of the river the 
etymologizing Indians had found a reflex of that old 
Naga designation. Upon reflection indeed the thing will 
seem to have been inevitable, once the Korara country had 
been identified with the realm of the Uttara-Kurus, 
associated from time immemorial with the Anavatapta, 
or Anotatta, lake and its Naga divinity: that the latter 
was known to the Buddhists of Central Asia might have 
been confidently assumed, even if he were not several times 
mentioned in the local records of Khotan. 


F. 36 








EVOLUTION OF THE MYTH OF AHALYA 
MAITREYI 


DHIRENDRA VARMA, M.A., D.LITT., 
Reader in Hindi, University of Allahabad. 


The earliest reference to the story of Ahalya occurs 
in the Brahmanas' At one place in the Satapatha Brah- 
mana, Indra has been given the epithet * the paramour 
of Ahalya ° (A Aalyayai jarah, iii. 3, 4, 18). While explain- 
ing the above epithet, the Sadvithsa Brahmana (i, 1) 
clearly says that Indra was the paramour of Ahalva- 
Maitreyi. A similar reference is found in the Jaiminiya 
Brahmana also (ii, 79), but no details about this well- 
known story have been given in any of the Brahmanas nor 
do we come across any reference to the curse of Gautama 
and the deliverance from it by Rama. 

The first detailed version of the story of Ahalya is 
found in the Ramayana of Valmiki (Balakanda, Sargas 
48-49).2 The story as it is related in this first Sanskrit 
Kavya by Visvamitra to Rama has been summarised 
below :? 

* This asylum formerly belonged to Gautama, and 
here in days of yore Gautama in company with Ahalya 
carried on austerities. Perceiving occasion, Sachi's 
Lord, assuming the form of that ascetic approached 
Ahalyà. Out of curiosity that one of perverse under- 
standing consented to the proposals of the chief of celes- 
tials. When after the meeting, Indra was about to leave 


1 Macdonell and Keith: Vedic Index, * Ahalyā Maitreyi,’ 

* In his well-known Hindi book Shri Gosvami Tulsidas ji kā 
Jivancharita (Bankipur, 1916, pp. 404-405), Babu Shiv Nandan 
Sahai has drawn attention to the references to the story of 5 
found in the post-Vedic Sanskrit literature. 

3 The summary is based on the English translation of the 
epic by M. N. Dutt, Caleuita, 1892. 
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the cottage he saw Gautama returning. Seeing the 
wicked thousand-eyed deity in the guise of an ascetic, the 
anchorite, fired with rage, said—‘ And since assuming 
my form thou hast done this foul deed, thou shalt lose thy 
scrotum.’ Gautama cursed his wife also—' For a thou- 
sand years thou shalt live here feeding upon air, without 
food, tormented with repentance and thou shalt remain in 
this hermitage unseen of any (adréáyà sarvabhutanam). 
And when the son of Dagaratha, Rama, shall come to this 
wood, thou shalt be cleansed of thy sin and shall in thy 
own form regain my side.’ Having said this Gautama 
forsaking this hermitage, began to carry on penances on 
the summit of the Himavat (Sarga 48).” 

In the next Sarga, after describing in detail how 
Indra was given the scrotum of a ram by the gods, Visva- 
mitra addressed Rama—‘ Therefore do thou enter the 
hermitage and deliver the divine Ahalya.' °“ On hearing 
this Rama along with Laksmana and Visvamitra, entered 
the asylum, and they beheld that magnificent dame flam- 
ing in ascetic energy, and incapable of being gazed at too 
near even by the celestials and the Asuras... And by 
virtue of Gautama’s word, she had been incapable of being 
seen by any in the three worlds, till the sight of Rama. 
And now the curse having come to an end, she could be 
perceived by them. And the two descendants of Raghu 
then took hold of her feet; but remembering Gautama's 
words she on her part took hold of theirs. And with a 
collected mind she extended unto them the rites of hospita- 
lity. Gautama also, happy on his union with Ahalya, 
honored Ràma highly. And having duly received signal 
honors from the ascetic, Rama set out for Mithila.” 

The next detailed but slightly evolved version of the 
story occurs in the Adhyatma Ramayana which is said to 
be a part of the Brahmanda Purana. Here are the rele- 
vant portions of the story as put in the mouth of Visva- 
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mitra in the Balakanda, Sarga 5 of this Ramayana.” 

** There was a Rishi named Gautama who worshipped 
Hari through austerities. Unto him Brahma gave in 
marriage his daughter Ahalya. With her that great 
ascetic lived in this ASrama. The god Indra was ever 
seeking for opportunity to overpower her. Once upon a 
time as Gautama had gone out he approached her in the 
guise of the Muni. Having visited her he forthwith came 
out. In the meantime the Muni also returned home. 

Seeing Indra coming out of his house disguised as him- 
self the Muni got very angry and cursed the king of gods 
thus—‘ Attached as thou art to lust, o sinful wretch, do 
thou take thousand lustful forms.’ He also cursed Ahalya 
_ O vile wretch, do thou remain in my Asrama fied on 
a slab of stone (Silayam . . . tistha.) meditating with a 
single heart upon the supreme Lord Rama. On the expiry 
of many thousands of years when the auspicious Rama, 
the son of Dagaratha, shall visit this Asrama with his 
brother and shall ride the stone upon which thou art fixed, 
thou shalt be purified from sin and worshipping Rama 
with faith ... be freed from this curse and shalt serve 
me happily as before.’ Saying so Gautama went to the 
Himalaya. Since that time Ahalya is sitting in this 
auspicious Arama, unseen by all creatures subsisting 
upon air and waiting for the touch of the dust of thy feet." 
After this is described the deliverance of Ahalya which 
is followed by a long stuti of Rama by Ahalya in which she 
describes the efficacy of the dust of the feet of Rama and 
in which she ultimately identifies him with the ancient 
Purusa. ‘ Having thus hymned Rama, who was standing 
in front of her, having bowed and circumambulated him, 
Ahalyà went to her husband with Rama's permission.” 


4 The summary is based on the English translation of the 
Adhyitma Ramayana by Lala Baij Nath, Allahabad 1913. 
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Brief references to the story of Ahalya are scattered 
throughout the Sanskrit literature dealing with Rama. 
For instance Kālidāsa in the Raghuvarhga briefly refers 
to the story in two verses.” The story is referred to in 
some of the Puranas also. For instance the version found 
in the Padma Purina’ is similar to that found in the 
Kavya of Kalidasa‘. 

The latest evolved form of the legend of Ahalya occurs in 
the Ramaite literature written in the modern Indo-Aryan 
languages. The description found in the Rama-carita- 
manasa (Balakanda, Dohas 242-43 in the Sabha edition) 
written by Gosvami Tulsidas (1575 A.D.) is representa- 





5 तैः शिवेषु वसतिगंताध्वमिः 
सायमाश्रमतरुप्वण्ह्यत | 
येषु दीघतपसः परिग्रहो 
वासवक्षणकलत्रतां ययौ || 
प्रत्यपद्यत चिराय यत्पुनशू 
चारु गौतमवधूः शिलामयी | 
स्वं वपुः स किल किल्तिषच्छिदां 
रामपादरजसामनुग्रहः || 
रधुवंश, सग ११, श्लोक ३३-३४ | 
५ मुनयो रघुशादूलसहिताः पुण्यचेतसः | 
गच्छतस्तस्य रामस्य पादान्जेन महात्मनः ۱5۱ 
अभूत्सा पावनीमूता समाक्रान्ता महाशिला | 
साऽपि शस्ता पुरा آ۱‎ गौतमेन द्विजन्मना |i? 1۱ 
अहल्या रघुनाथस्य पादस्पर्शाच्छ्ुभाऽभवत्‌ | 
पद्मपुराण, खण्ड ६, अध्याय २६९ I 
J am idebted to my learned colleague Pt. K. C. Chatto- 
püdhyüya for drawing my attention towards the mention of the 
story of Ahalyà in the Kathasaritsigara. ‘The story occurs in 
Book III, Chapter XVII (For English translation see ‘ The Ocean 
of Story ’ by Tawney and Penzer, Vol. IT, pp. 45, 46). Accord- 
ing to this version of the story the curse of Gautama was as 
follows: पापशीले, चिरं शिलाभावमवाप्नुहि आराघवलोकनादिति ¦ Harlot. 
take for a long time the nature of a stone until thou behold Rama 
wandering in the forest.’ 


۴ 
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tive of this comparatively modern outlook. Here is the 
English version of the text as given by Growse.* “‘ On the 
way he (Rüma) spied a hermitage without bird, deer or 
any living creature near it, and observing a remarkable 
stone inquired of the saint about it, who in reply gave 
him the whole history—‘ Gautama's wife was by a curse 
turned into a hard rock, and is now longing for the dust 
of your lotus feet, O Raghubir, show mercy upon her ’.” 
Then follows the deliverance of Ahalya in whose mouth 
is put a long stuti in praise of the greatness of Rama. 

“ Thus full of jubilation, with oft-renewed prostration, 

did Gautama's long lost bride, 
With the boon she most had craved, thus graciously 
return to her husband’s side.” 

Here are a few conclusions drawn from the important 
references to the story metioned above. 

(1) The earliest references, as found in the 
Brahmanas, clearly show that the story of Ahalya is based 
on mythology or religious allegory and not on any histori- 
cal or even legendary account. The commentators have 
variously interpreted the original version of the allegory. 
Kumárila Bhatta in the Sistücara Prakarana of the 
Tantra-vartika suggests that the sun, because of its great 
splendour, is called Indra, while night is called Ahalya 
because it disappears during the daytime. Now because 
Indra in the form of the sun makes the night (Ahalya) 
disappear hence he has been given the epithet A halya-jara 
and not because of any illicit connection with another's 
wife?. 

s Growse, F. S.: The Ramayana of Tulsidis, Vol. I, Cawn- 
pore, 1891, pp. 132, 133. 

gions निमित्तेन्द्शब्दवाच c 

° एवं समस्ततेजाः परमैर्वरर्यनिमित्तन्द्रशब्दवाच्यः सवितेवाहनि 7 
ात्रेरहल्याशब्दवाच्यायाः चयात्मकजरणहेतुत्वाज्जीरयत्यस्मादनेनैवो दितेनेत्या दित्य 
एवाहल्याजार इत्युच्यते न तु परञ्रीव्यभिचारात्‌ | 

तन्त्रवात्तिक, अध्याय १, पाद ३, सूच | 
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(2) Another remarkable feature of the earliest 
version of the story is that references to the curse of Gau- 
tama and the deliverance of Ahalya by Rama do not occur 
here. The story was most probably modified later on by 
the devotees of Visnu to show his greatness, particularly 
in contrast to the still popular Vedic god Indra. 

(3) Valmiki has given prominence to the misbehavi- 
our of Indra but Ahalyà's conversion into a stone-slab on 
aecount of the curse of Gautama and her taking the 
original form by the touch of the dust of the feet of Rama 
are not mentioned in the great epic. According to 
Valmiki’s version she was ‘incapable of being seen by 
any in the three worlds till the sight of Rama.’ Further 
it is Rama and Laksmana who first touch the feet of 
Ahalya. It is clear that the epic version of the story 
belongs to a period when the efficacy of the name or tiie 
dust of the feet of Rama had not been established. 

(4) The version of the Adhyatma Ramayana 
represents an intermediate stage with reference to the curse 
of Gautama. Here Ahalya is not changed into a stone 
but performs penance fixed on a stone-slab and when Rama 
touches this stone-slab with his feet she is released from the 
effect of the curse. In this version we, for the first time, 
find a long eulogy of Narayana who has taken the form 
of Rama. The misdemeanour of Indra and the deliverance 
by the Rama form of Visnu both occur side by side. 

(5) The modern version of the story as found in the 
Rama-carita-manasa is further modified to suit the tastes 
of a perfect devotee of Rama. The pious-hearted Tulsi- 
das could not brook the narration of the fall of Ahalya, 
even though by mistake. He merely makes a guarded 
reference to her earlier life. From Tulsidas’s point of 
view, the deliverance of the fallen lady by Rama is of 
greater significance and he consequently narrates the 
story from this place. The conversion of Ahalya into a 
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stone-slab and her resuming the original form through 
touch of the feet of Rama's feet have, however, been 
clearly mentioned by Tulsidas. The praise of Rama by 
Ahalyà is the most prominent portion of the story in the 
Manasa and here the influence of the Adhyatma Rama- 
yana is clearly traceable. 

Thus we find that this famous legend of Ahalya 
begins with Indra, the paramour of Ahalyà, and ultimately 
merges into the greatness of Rama, the saviour of the 
fallen lady. The story is a fine specimen of the gradual 
evolution of a Brahmanic legend or allegory and its 
gradual adaptation by the devotees of Visnu to serve their 
own purpose. It has a peculiar importance from both 
these points of view. 


F. 37 





SYNTAX OF THE DATIVE CASE IN THE RGVEDA 
Dr. SIDDHESHWAR VARMA, M.A., D.LITT., 


Professor of Sanskrit, Prince of Wales College, Jammu. 


Speyer in his Vedische und Sanskrit Syntax (p. 13) 
points out that the Indo-germanie dative was from the 
Tha :17ب‎ beginning a ‘* To-and-for Case.” 
oT ther RENE This observation, although generally 
correct, is incomplete, for it ignores an- 
other indispensable and dominating fact involved in the 
ancient conception of the dative—the part played by the 
verb in regulating its central notion. We are so accus- 
tomed to such phrases as ** A box for the journey," ° A 
book for study," that we cannot conceive that the dative 
of the ancient Indo-Germanic people was dominated by 
some action on the part of an Agent, an action (in the 
widest sense, including being) referring to a person in 
most cases, but also to things. 

'To consider this point let us consult the most ancient 
literary record of the Indo-Germanie people, viz., the 
Rgveda. Thus ‘ agnáye the dative form of the word 
agni- (which, in certain respects, is, perhaps, the most im- 
portant word in the Rgveda) occurs 45 times in the 
Rgveda. In connection with these 45 forms not a single 
substantive occurs; with all these forms distinct verbs (a 
participle only in one case) have been used. 

Again, ‘ jánāya ' the dative form of the word jana- 
occurs 30 times in the Rgveda. In connection with 26 of 
these dative forms distinct verbs have been used; while in 
connection with only four of these forms substantives and 
adjectives have been employed. That even these four 
substantives and adjectives are either dim verbal or predi- 

435 
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cative forms or are connected therewith will be evident 
from a notice of all these four forms which I give as 
follows :— 

(1) sim jánaya—'' Happiness to mankind”: (Rg. 
IX, 11.3.) Evidently here the word bAavatu ‘‘may be" is 
understood and '' happiness " is virtually connected with 
the verb. | 

(2) jandya justah (Rg. 9. 9. 2.) : ‘‘ Pleased with the 
person (offering praise)." 

(3) jánāya justam (Rg. 1. 44. 4). 

(4) jánayedam suvijüanám (Rg. 7. 104. 12): °° (It is) 
easy for a knowing person." The last three are evidently 
predicative forms. 

Again, take asmábhyam, the dative plural form of 
asmád-. ‘This form occurs 94 times in the Rgveda of 
which 89 forms are distinctly connected with verbs, and 
only on five occasions is the form connected with substan- 
tives and adjectives. That the same remark holds good 
of these latter will be evident from a notice of these forms 
as given below :— 

(1) Sim asmábhyam astu (Rg. 5. 47. 7): X “May 
happiness be to us." 

(2) asmabhyam soma gatuvit (Rg. 9. 65. 13): 


eq 


moma 
(be) a guide to us.” 

(3) asmadbhyam (७७7८४८७) ydtam (Rg. I. 117. 2): 
** Come to our house.” 

(4) asmábhyam dpratishkutah (Rg. 1. 7. 6): °“ Not 
disappointing us.” 

(5) asmadbhyam gatuvittamah. ..yahi (Rg. 9. 106. 
6): “ Come, O our best guide.” 

Except in (5) and (3) the dative though directly con- 
nected with substantives and adjectives is indirectly 
dominated by the verb, 
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The above mentioned forms of the dative are all 
illustrations of the dative of persons, and it remains to be 
seen whether the verb equally holds the position of a 
dominating factor of the dative of things in the Rgveda. 
Let me mention an example. The word wtdye (dative 
of ūti-, “ protection ") occurs 83 times in the Rgveda; on 
82 occasions it is entirely connected with verbs; it is con- 
nected with a substantive in a single case (Rg. 9. 66. 4). 

Even in the above exceptional case where u£áye is 
directly connected with a substantive, in the sentence 
“ pávasva  sákhibhya utdye" (9. 66. 4.), “Come for 
protection to (your) friends," the indirect connection with 
a verb is apparent. The dative in the Rgveda, then, in- 
dicates that some action is performed for a person or 
a thing. 

In this connection the observation of D. B. Monro! 
(A Grammar of the Homeric Dialect, 143) is of some 
interest. °“ The true dative expresses the person to or 
for whom some thing is done, or who is regarded as chiefly 
affected or interested." That some thing is done, or some 
one is affected, is apparent from the data of the Rgveda. 
Rut that the entity for which the action is done should be 
necessarily a person is contradicted by the material 
afforded by the Rgveda, where side by side with persons 
we find (as shown in 4114/۶ above) abstract things equally 
and copiously connected with verbal action. There are, 
then, no historical literary records in the Rgveda for 
Mr. Monro’s view, though ethnologically his view may be 
sound and may refer to pre-historic times. 

These data amply substantiate the traditional view, 
upheld by ancient Indian Grammarians, and propounded 
by Panini in 1. 4. 32 (karmana yam abhipraiti sa sampra- 
danam) °“ that which is intended by means of action is the 


1 Quoted by Prof. Giles in his Manual of Comparative Philo- 
logy, second edition, p. 323. 
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dative," that some action is a necessary and governing ele- 
ment in the conception at least of the Rgvedic dative. 
The further observation of Speyer (/bid., p. 13) that 
the dative of purpose and the dative of persons 
(** Receiver ") were a later development out of the '' To- 
and-for-Case " is merely conjectural and he does not 
adduce facts or data to support his view. On the other 
hand, from the material given above and to follow, it 
would be evident that there is copious evidence of both 
these so-called developed forms of the dative in all the 
chronological strata of the Rgveda. According to Speyer, 
who follows Roth, the dative signifying the objective of 
movement, the ‘‘ Wohincasus," forms an earlier stage in 
the Reveda, and the dative signifying the person as a 
receiver, or the dative of purpose is a later development. 
Facts, however, show that quite the reverse is the case. 
Let us take two typical cases. If we take two verbs, say 
gam- to go and dā- to give, the Rgveda ought to show 
copious evidence of the dative '' Wohincasus " and com- 
paratively scanty material for the dative of persons (the 
Receiver). But what are the facts? My calculation shows 
that the verb gam- in the Rgveda is connected with 54 
case-forms, out of which only one (1. 106. 2 agata sarvá- 
tataye, ' come to the battle") is dative and that too 
belongs to a portion which pertains to a later chronological 
stratum of the Rgveda. This is the only dative ** Wohin- 
casus " which the verb gam- gives to us in the later chrono- 
logical strata of the Rgveda. Of the other 53 forms, 6 
are locative and 47 are accusative. On the other hand, 
the verb dā- ‘ to give ' in the Rgveda is connected with 115 
case-forms out of which as many as 110 are dative, and of 
course signify without exception, the dative of persons. 
These data, then, amply show that the dative of persons 
is neither a rare occurrence in the Rgveda nor a later 
development, for it is copiously met with in all chrono- 
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logical strata of the Rgveda. It is the dative “ Wohin- 
casus " which is, comparatively speaking, so rare in the 
Rgveda. 

That the verb holds a dominating position in rela- 
tion to the dative, that the dative of persons is quite 
copious in the Rgveda and the ** Wohincasus " dative is 
comparatively rare in our Veda can be established from 
another group of data which I give below :— 

1. The accusative form agním occurs 246 times in 
the Rgveda and is of course exclusively connected with 
verbs. Of these 246 verbs only 2 imply “ to give." I 
say imply, for even they do not directly signify “ to give." 
One of them jagrvamsah (6. 1. 3.) literally means 
‘‘ awakened,” the other piprtam (6. 60. 12) literally means 
“fill.” The dative form agnáye, however, as already 
indicated above, occurs 45 times in the Rgveda, and is 
exclusively connected with verbs. Of these 45 verbs as 
many as 10 mean *' to give " and only two mean '' to go, 
flow, move, etc." So it is the dative (of persons of course) 
and not the accusative which has monopolized the verb ** to” 
give," while the “ Wohincasus” dative occurs only 
twice. 

Another interesting fact in this connection is the 
number of verbs meaning “ to worship "; as many as 10 
of these mean “ to worship " and these also show another 
10 forms of the dative of persons. In fact, deducting 
three forms, two connected with the verb “‘ to go " or to 
move " and one connected with the verb meaning “ to be 
able to," the remaining 42 forms of agnáye are datives of 
persons. à 

2. In the same way the word jénaya which is strict- 
ly a dative of person occurs thirty times in our Veda, and 
is connected with 26 verbs, only two of which mean “ to 
goor move." Another interesting fact in connection with 
jdna@ya is that as many as 10 verbs meaning “ to make " 
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or ' create” are connected with it. 


This further sub- 


stantiates our view of the dominating position of action 
as expressed by the verb in relation to the dative case in 


the Rgveda. 


The above facts will be clear 


tables. 


Number and meaning of verbs 


word agnim in the Rgveda :— 


To give 

To praise 

To worship, etc. 
To choose 

To tell 

To call, invoke 
To beg 

To set, establish 
To kindle 

To produce 

To know 

To come 


To remove 
TOTAL 


2 


. 46 


To 
To 
To 


To 


Number and meaning of verbs 


word agnáye in the Rgveda :— 


To speak 
To convey 
To give 
To go 
TOTAL 


7 
5 


To 
To 
To 
To 


45. 


from the following 


connected with the 


increase sa ४) 
urge S] 
reveal esl 
send 1 

bear D 
obtain m. Wi 
shake 1 
refer iex il 
please 1 
abandon sp 
sprinkle AE 
bring 10 39 
protect Masse] 


connected with the 


make 352806 
praise A24 
worship ... 0 
be able to eei 
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Number and meanings of verbs connected with the 
word jénàaya in the Rgveda :— 





To speak x To bring ... b) 
To give MORE To shine MT 
To make ... 10 To fill 
To go i2 
TOTAL et E20 
Substantives (already men- 
tioned) ves a 4 
GnaND TOTAL 390 





From the results established in the above discussion it 

will not be surprising to note the striking feature of the 

dative case in the Rgveda—the vast variety 

Ihe mam NaS of verbs used in connection with it. 

connection with the Almost, every shade of meaning represent- 

ed by the verb can be traced in relation to 

the Rgvedic dative. For arrangement’s sake I shall 

classify verbs into four divisions, viz., verbs signifying 

(a) Communication (in the widest sense), (b) Feeling, 
(c) Action, (d) Movement. 


A. Communication. 

Verbs meaning “ to give, to speak, to beg, to report, 
to open, to reveal, to bring, to carry, to send, etc.” will 
come under this heading. It will be noted that by them 
is intended a sort of contact or approachment between one 


entity (a person or a thing) and another expressed by the 
dative, generally a person. 


(1) To give :— 
It is the use of this verb to which the dative in Latin 


and in Sanskrit (sampradana) owes its name. And al- 


though ancient Indian Grammarians in general hold the 
F. 38 
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ce 


essence of the dative to be an °“ intended object " (animate 
or inanimate), there have been Indian authorities accord- 
ing to whom the Dative essentially signifies ‘‘ to give.” 
This was the opinion of the vrttikara of Panini (as men- 
tioned by Bhattoji Dikshita in his Sabdakaustubha, 
p. 534), but the opinion was rejected by Patanjali who 
urged that in’ a sentence as khandikopadhyayah tasmai 
capetam dadati, ° The angry teacher gives him a slap on 
the face," we cannot reasonably assume that an actual 
giving is meant, and yet the dative (fasma?) is used 
here. The material offered by the Rgveda shows that 
although this use of the dative, as established above, 
belongs to the very oldest chronological strata of 
the Rgveda, it is by no means the decisively pre- 
dominant meaning. Other verbs, as °“ to worship, 
praise, etc." equally hold their own against this 
use in the Rgveda. The name dative or sampradana was 
only symbolic or representative and did not cover the full 
import of the case. Of the various examples of the dative 
used in connection with the verb dā- '' to give," a couple 
of examples will suffice here :— 

(a) $undm asmábhyam itdye váruno mitró (a)ryamá 
yacchatu.—Rg. X. 126. 7. 

‘“ May Varuna, Mitra and Aryaman give us happiness 
for (our) protection.” 

Note the impersonal dative (ūtáye) in the sense of 
purpose and the dative of person (asmabhyam) in the same 
sentence. 

(b) yds tubhyam agne (a)mrtaya dasat.—4. 2. 9. 

“ He, O Agni, who offers Thee, the Immortal One." 
(2) To give up, abandon :— 

(a) ८४८७ agnírabhisastáye no ná para dàt.—5. 3. 12. 

** May not this Agni abandon us to the (false) accuser,” 


EES OEE. 
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(b) má no (a)gné (a)vasrjo (a)ghaya.—l. 189. 5. 
‘‘ Do not, O Agni, abandon us to evil." 
(3) To subject or bring under subjection :— 
(a) má no nide ca váktave randhih.—7. 31. 5. 
** Do not subject us to the accuser and the false speaker.” 
(b) má no (a)gné (a)mataye ma (a)viratayat riradhah. 
3. 16. 5 Tor r. 
‘‘ Do not expose us to folly or to cowardice.” 
(4) To beg :-- 
(a) imahe (a)gnim suvitáya.—3. 2. 13. 
'* We beg wealth of Agni." 
Note the impersonal dative used here. The thing begg- 
ed is put in the dative, but the person begged of is put in 


the accusative. This is the general rule with this verb 
in the Rgveda. 


(७) imahe tam rayé.—1. 10. 6. 
‘° We beg wealth of him.” 
(5) To speak, to call :— 
(a) dyuksháya ... ०४८८० ghritat sváduyo mádhunasca 
rocata.—8. 24. 20. 


“ To bright Indra, speak words sweeter than honey and 
ghee.” 
(b) kathá  dditaye prechydmadnah — pratibravah.— 
4. 3. 8. 
'* When questioned, how would you tell Aditi of my sins?” 
(c) ०८४७९ (u)hvanta devih ...índraya.—5. 29. 8. 
** All the gods called Indra." 
(6) To listen :— 
6 shú svasdrah karáve $rnota.—3. 33. 9. 
‘“ Listen attentively, O rivers, to the Yajamana.” 
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(7) To report :— 





(a) hatha ha tád várunaya tvám agne . . . garhase. 
4. 3. 5. 
° How would you report this, O Agni, to Varuna? " 
(b) prá no mitraya várumaya voco (dá)nagasah.— 
7. 62. 2. 
'* Report to Mitra and Varuna our innocence." 
(8) To praise, to sing :— 
(a) deviya sastim amrtadya Samsa.—4. 3. 3. 
‘ Praise immortal God.” 
(b) prá . . . harmi stómam indradya.—1. 61. 1. 
'* J offer praise to Indra." 
(c) úpāsmai gayata narah.—9. 11. 1. 
5 Sing, O men, unto him." 
(9) To worship, salute, serve :— 
(a) kásmai deviya havisha vidhema.—10. 121. 1. 
‘‘ Which God should we worship with oblations? ” 
(b) indraya gatirusativa yeme.—5. 32. 10. 
** The earth, like a loving wife, served Indra.” 
(c) nydsmat devi svddhitir jihite.—5. 32. 10. 
‘‘ The Goddess Svadhiti bows low before him." 
(10) To open, reveal, shine :— 
(a) dpavrnor jyótiráryaya.—2. 11. 18. 
** Thou hast revealed the light to the Arya.” 
(b) sddanam sám asmar mahi tvoishimat  sükrto 
ví hi khydn.—3. 31. 12. i 
८ The Angirasas showed him the great bright home of 
blessed Indra." 


NI Ani nn 
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(c) Agnirdydve Susoca.—7. 4. 3. 
'' Agni shines unto man.” 
(11) To sell :— 
mahé para Sulkaya deyam, má sahdasraya náyutüya.— 
6 15: 
‘*T would not sell it even at a very high price, not for a 
thousand, not even for ten thousand." 
(12) To send :— 
(a) sám asmábhyam purudhá gd ishanya.—3. 50. 3. 
** Send us cows, O great giver! ” 
(b) tásmàü indraya . . . práhinotanapah.—10. 30. 7. 
* Send the waters to that, Indra." 


(13) To convey, carry, bring :— 
(a) agnáye stutim prábharadhvam.—1. 5. 1. 
“ Convey praise to Agni." 
(b) tishastdccitrémabharasmabhyam.—l. 92. 13. 
“ Bring us, O dawn, that beautiful one." 


(14) To hurl, throw :— 
(a) sé 6ؤ‎ manushe... a@savishat . . . Sarum. 
—10. 99. 7. 
* He hurled the thunderbolt on the man who opposed 
him.” 
(b) dsmai prabhara . . . vrtraya vájram.—1. 61. 12. 
** Hurl the thunderbolt on this Vrtra.” 


B. Feelings. 


Next in importance to verbs of communication, verbs 
signifying various shades of feeling (in the widest sense, 
including cognition in general) are copiously met with in 
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the Rgveda. Like the verbs of communication they 
generally refer to the dative of persons. 
(1) To be kind :— 
avasaya padvate mrda.—10. 165. 1. 
** Be kind, C Rudra, to the quadruped (the cow) that gives 
us food." 
(2) To please, to make happy :— 
(a) amsirdsmai pávamüno risat.—9. 91. 3. 
** Soma, while, flowing, pleases him." 
(b) indraya vishnuh . . . ajinvat.—A. 156. 5 
** Vishnu rendered Indra happy." 
(8) To appreciate or recognise :— 
(agnth) ciketat adsmai.—l. 69. 5. 
66 Agni appreciates him.” 
(4) To trust :— 
(a) $ráddadhati tvishimata indraya.—l. 55. 5. 
“ They trust in glorious Indra." 
(b) & te asma adhayi.—1. 104. 7. 
** We have reposed our confidence in this, thy (power).” 
(5) To wish, pray :— 
(a) tvám agne vaghdte yád réknah paramam vanoshi. 
1. 31. 14. 
* O Agni, the supreme wealth which you wish (for) the 
yajamana." 
(b) tdtha kinu yátha ta usmdstshtdye.—1. 30. 12. 
‘© Do so as we pray thee for our desired object." 
(c) varivasyánn usdne kavyáya.—6. 20. 11. 
** Wishing wealth to Usanas, the son of Kavi.” 


be 
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(6) To be angry, bear malice :— 


(a) kim asmábhyam jatavedo hrinishe.—7. 100. 14. 
Why are you angry with us, O Agni! ” 


رن 


(b) gurú dvésho drarushe dadhanti.—7. 56. 19. 


“ They entertain great animosity against him who 
does not offer oblations." 


C. Action (for the sake of). 


Verbs signifying action (as distinguished from ° feel- 
ing ° and ‘ communication ' specified above) represent a 
vast range and include anything that is produced, done, 
created, effected or merely exists for the sake of a person 
or a thing. While the verbs of feeling and communica- 
tion generally refer to the dative of persons, verbs of 
action in this restricted sense are equally connected with 
persons or things. It is here that the dative of purpose 
and of things becomes prominent in the Rgveda, but even 
then it does by no means replace or drive out the dative 
of persons. It should, however, be also clearly understood 
that while the verbs of ‘ communication’ and * feeling ' 
directly govern the dative, as if it were accusative, the 
verbs of ° action,’ though connected with the dative and 
dominating its central notion in the Rgveda, do not 
grammatically affect it. It seems as if the dative of pur- 
pose was the original dative par excellence and Indian 
tradition, according to which the dative signified purpose 
or intention (cf. Vaiyakarana Bhüshana, Benares, page 
112), favours it. There is no doubt that this use of the 
dative as connected with verbs of action, but gram- 
matically not governed by them, is in the Rgveda incom- 
parably larger than the dative grammatically governed by 
verbs, but a development on either side within the field of 
the Rgveda is hard to trace. 
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(1) To spread :— 
strnita barhir adhvaraya sadhi.—7. 43. 2. 
** Properly spread the grass for the Yajna." 
(2) To attempt, take measures :— 
(a) cikitsanti mánushaya ksháyaya.—1. 123. 1. 
** Taking measures for human habitation.” 
(b) & yé krnvanáso (a)mrtatvaya gatim.—1. 72. 9. 
‘ Those who have been trying (taking steps) for immor- 
tality." 


(3) To create, make, produce, accomplish :— 





(a) jyótir andháya cakrathur vicákshe.—1. 117. 7. 
** They created light (7.e., sight) for the blind man to see.” 

(For the use of this infinitive see the section on the 
infinitive.) 

(b) jinva gávishtaye dhíyah.—9. 108. 10. 
** Accomplish the task of the Yajamana.” 


(4) To render fit or eligible :— 
(a) itthá ydtha te utdye vayd rtáya . . . syama.— 
5. 20. 4. 
‘‘ Grant that we may be fit for thy protection, wealth and 


truth." 
(b) prá me námashé bhujé bhut.—10. 48. 9. 


. ** My devotee is fit for food and enjoyment." 
(5) To fix, place, appoint, direct :— 
(a) yuvdm nara stuvaté pajriyáya kakshivate aradatam 


purdmdhiyam.—t. 116. 7. 
* O Agvins, you ordained a vigorous mind for Angiras 


Kakshivat.” 
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(b) rayé ca nah svapaty ishé dhah.—1. 54. 11. 
‘‘ Lead (lit. fix) us to wealth, and food accompanied by 
good progeny." 
(6) To destroy :— 
aryaya ०४४८ (avatar dasith.—6. 25. 2. 
x Thou hast destroyed the dasyu people for the sake of 
the Arya." 
(7) To win:— 
asmabhyam sdmjayatam dhánani.—1. 108. 18. 


* Win wealth for us.” 


D. Movement. 

Verbs signifying ‘‘ to move, to come, to approach, to 
reach," refer to the object of movement, the ‘ Wohin- 
casus. I give below some examples of the dative as 
* Wohincasus. It will be noticed that several examples 
of the object of movement are datives of “' the Receiver." 
This further reduces the importance of the * Wohincasus * 
dative in the Rgveda. 

(1) só (a)dAvaráya pariniyate kavih.—3. 2. 7. 

** The wise one is led to the Yajna." 

(2) indragni avaságatam asmábhyam.—1. 94. 7. 

** Come to us, O Indra and Agni, with your protection." 

(3) tasthur mamrishih práyáve.—1. 140. 8. 

‘‘ The flames set out to meet Agni who was coming to 
them." 

(4) asmabhyam pavasva dhéraya.—9. 2. 9. 

** Flow unto us, O Soma, in a shower." 


In this eonnection Speyer points out (page 11) that 
the ‘ Wohincasus ' may refer to a person, and his theory 
F. 39 
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is (p. 13) that the dative of the receiver (the object of giv- 
ing) is a later development of the ‘ Wohincasus.’ But if 
the object of movement is a person, there is no reason why 
a hard and fast line should be drawn between that dative 
of person which is a ‘ Wohincasus ' (the object of move- 
ment) and that dative of person who is the receiver. The 
difference between these two datives of persons may be a 
difference of degree, but it cannot be a difference of kind. 
For instance, in the above two examples nos. 2 and 4, 
when it is said, ‘‘ come to us ", ‘‘ flow unto us," there is 
no reason to suppose that the dative of persons in these 
sentences being a ‘ Wohincasus’ is fundamentally and 
essentially different from the dative which Speyer calls the 
‘ Receiver. Is there absolutely no nuance of the '' Re- 
ceiver " in these two examples? Is not a faint glimpse of 
giving or receiving involved in the coming and the flow- 
ing asked for in these two sentences? Js not the person 
who wants the coming and flowing interested in or aflected 
by the action concerned? In my opinion the central and 
controlling element in all these so-called stages in the 
development of the dative, viz., predicative action, is 
present in both the cases, only with this difference that 
the verb like all verbs of action as specified above, does 
not grammatically govern the * Wohincasus ' dative, while 
it does govern Speyer's '' Receiver-dative." 
The dative connected with substantives and adjectives 
is comparatively rare in the Rgveda; and in many cases, 
e ار‎ 88 shown above, the so-called substantives 
with substantives and adjectives are dim verbal forms. 
and adjectives. Thi : . ifi ८ : 
his dative may be classified into six 
kinds :— 
The Dative of Advantage. 


The Dative of Disadvantage. 


The Dative of Relation. 
The Dative of Possession. 


کا اتا مت S‏ 


EE‏ کے 
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5. The Dative of Capacity. 
6. The Dative of Representation. 
1. The Dative of Advantage. 
Adjectives signifying ‘kind,’ ‘ amiable,’ ° useful,’ 


etc., and substantives signifying ° guide’ ‘benefactor,’ 
etc., can be brought under this heading. 


A. Kind: 
prámatis ca küráve.—1. 31. 9. 


** And (O Agni) be kind to the Yajamana.” 


B. Amiable: 
raja vi$ám atithis cárur dydve.—2. 2. 8. 
** The Lord of his people, a guest amiable to the Yaja- 
mana.” 


C. Easy: 
pathih sugám no (a)sydi devávitaye krdhi.—2. 23. 7. 
‘‘ Make our path easy for this Yajña.” 
D. Well-wishing : 
kāráve jaraņyjúr viprah préshthah.—10. 61. 28. 


* The Brahman wishing distinction to the Yajamana 
became their favourite.” 


E. Guide: 
asmabhyam gütwvittamah . . . yGhi.—9. 106. 6. 


‘‘ Come to us as our best guide." 


F. Benefactor : 
dsm urucákrir ádbhutah.—2. 26. 4. 





*' (Brhaspati) is a great benefactor of this (Yajamana).” 
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G. Useful: 


ásmā bhava siipavancana.—10. 18. 11. 


** Be useful to him.” 


2. The Dative of Disadvantage. 


rshidvishe marutah . . . srjata dvisham.—1. 39. 10. 


** O Maruts! Create a Destroyer of the enemy of Rshis.” 


3. The Dative of Relation. 
(a) gambhiré cid bhavati gadhám. dsmai.—. 24. 8. 
** For him deep places become shallow.” 


(b) sdbandhi ubhé (d)smai.—3. 1. 10. 


< Heaven and earth are his friends.” 
(c) dhany asmai sudina bhavanti.—T. 11. 2. 
** For him (the sacrificer) all days become good days." 
(d) viséváha (a)smai Sarantih santvátra.—10. 18. 12. 
** May the dust of the earth be a home every day to him.” 
(e) vibhiir visvasmat bhivanaya.—1. 31. 2. 
** (He) who has all forms in the whole universe.” 
(f) ४८४४७ katidha cidaydve.—1. 31. 2. 
* In how many ways present with every man! ” 
(g) tvám agne prathamdm asním, ayáve devá akrnvan 
náhushasya, vispátim.—1. 31. 12. 


“ The Gods appointed thee, O Agni, as a general under 
the human king, Nahusha." 


(h) víévasmai kármane puróhitah.—1. 55. 3. 


** A leader in every action." 


Bs... ار‎ Wass 
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+ 


The Dative of Possession (giving the sense of the 
genitive) 


(a) prá yatam varámá 3ánaya.—1. 70. 5. 

** Come to the Yajamana’s Yajna." 

(b) indraya távishir ánuttah.—3. 31. ۰ 

“ Indra’s powers are natural.” 

(c) asmabhyam vartir yatam.—1. 117. 2 

** Come to our house." 

5. The Dative of Capacity (used in connection with 
adjectives and particles meaning “ fit," '' capable). 
(a) tám tno (a)rkám amytaya jíshtam imé dhasuh.— 

. 97. 5 x 


** They have bestowed upon us this food which is enough 
for immortality.” 


~J 


(b) yó (a)sma dram süktdih.—1. 70. 5. 
‘ Who offers praise worthy of him (Agni).” 
(c) bhütam ... . dsvavate rathine Saktam érvate.— 
10. 40. 5. Nx 
“ O Aévins, you are fit to meet the enemy, equipped with 
horses and cars." 
6. The Dative of Representation (somebody acting on 
behalf of another). 
(a) indram asmdbhyam yacatat.—9. 86. 41. 
** Beg Indra on our behalf." 
(b) sidhrá agne dhiyo (a)smé.—l0. 7. 4 
“ O Agni, praise on our behalf has been offered.” 
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There is no doubt that the infinitive in the very kernel 
of the Rgveda has a tendency to develop the essential sense 
C of the verb, viz., action (cf. mahi karma 
The infinitive and 7 i : 5 
permeation CS kdrtave’ ‘to do great actions’ 2. 22. 1, 
ative. . 
also cf. 3. 35. 7., 3. 43. 29), but its close 
relation and even occasional identity with the dative can 
be illustrated by the following examples :— 
1. The infinitive used strictly as a noun in the dative 
case :— 
(a) mă no nidé ca váktave (a)ry6 randhih.—7. 31. 5 
** Do not expose us, O Lord, to the (false) accuser and the 
(harsh) speaker." 
Here the infinitive váktave (‘ speaker °) is used as a 
Noun in the dative case. 
(b) Infinitive used as abstract noun. 


yam yūüdhyamānā ávase hávante.—2. 12. 9. 
‘‘ Whom they, while fighting, call for protection.” 


2. The infinitive has not only been used as a noun 
in the dative case; but reverse examples can also be shown, 
7.e., the noun in the dative case has heen used in the 
sense of the infinitive. Here are a few examples :— 


(a) vidam mdnave gātúm ishtdye—10. 49. 9. 
** T gave the man the way to traverse." i 

(b) (égnim mitrdm ná) jaráyai ácchā vada.—1. 38. 13. 
** Tell also Agni, the friend, to praise." 

Here the dative noun jardyai is used in the infinitive 
sense. 

(c) mufücámi tvà havishá jivanaya kám ajnatayaksh- 
mát.—1. 161. 1. 
** By means of homa, I cure you of this mysterious disease, 
in order that you may live." 
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These examples show the frequent syntactical identity 


of the dative and the infinitive. 


3. The infinitive, connected with another word in 
the genitive case, becomes a dative noun in the following 
examples :— 


(a) så m#dhah sisratho jiváse nah.—2. 28. 7. 





“ Thoroughly oppress injurious beings for our life." 
(Also cf. 6. 69. 5., 7. 62. 5.) 

(b) (nidhéiyi) . . . agnir mánusha trayddhyat.—4. 2. .1 
‘ Agni was set up for man's access to Heaven." 

(c) ishyann árnàmsy ८७८१ carádhyai.—1. 61. 12. 
“ Bringing down showers for the movement of waters." 

The above examples further confirm the frequent 
syntactical identity of the dative and the infinitive. 

4. Association of both the dative and the infinitive 
in the sense of purpose. 

(a) krdhina ürdhváfi caráthaya jvoáse.—1. 36. 14. 
४६ Raise us for movement and for life.” 

(b) & ta etu mánah qnínah kratve dákshaya. jivdse.— 
10. 57. 4. 
‘‘ May your mind come to us again for action, tor power 
and for life! ” 

Note the unity and continuity of the same strain in 
these different grammatical forms. 

Dr. Giles in his Manual of Comparative Philology 
(p. 328) suggests that the frequent use in Latin of the 

vi ھا‎ ता dative (in the sense of the accusative) 

attraction to the When another infinitive is used in the 
ERG same sentence (e.g., hoc mihi haud laborist 
laborem hunc potiri) could have been developed through 
attraction to the infinitive. The example quoted from 
Delbrück could be reinforced by several more examples. 
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But the further interesting point is that in the Rgyeda 
this attraction has afiected not only the accusative case. 
but all other cases as well. Here are some examples :— 


(1) Nominative :— 
pávitarah punitána. sómam indraya pátave.—9. 4. 4. 
°° O pressers of Soma! press the soma, so that Indra may 
drink it (lit. for Indra to drink)." 
(2) Genitive :— 
idényo (d)rbhaya jicdse.—1. 146. 5 
‘: He is praised for the longevity of the Yajamana.” 
(3) Locative :— 
ihá kshayaya jivdse.—10. 58. 1. 
** To live in this world." 
(4) Accusative :— 
Here is a striking example in which the accusative 


seems to have been afiected, not only by the attraction of 
the infinitive, but also of phonetic analogy :— 


ríérasmai sáhase sáhadhyai.—06. 1. 1. 


** To subdue every powerful foe." 





! 
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SELF AND NON-SELF IN EARLY BUDDHISM 
Late Pnor. DR. M. WINTERNITZ. 


Unless we assume that the whole Tipitaka is a grand 
falsification of the monks who have entirely misunderstood 
the teaching of their Master," Gotama Buddha must have 
taught a doctrine of salvation. “ Salvation” meant to 
him—as to other teachers of his time—release from 
Samsara, from the Ill (dukkha, Unrest, Suffering caused 
by the ever returning round of birth, old age, death and 
rebirth. The deeper cause of all this Ill is ignorance, 
hence salvation can only be attained by true knowledge. 
Therefore the Buddha was, as all teachers of salvation in 
India have been since the times of the oldest Upanisads, 
also a philosophical thinker. 

To talk of Buddhism as ‘‘ mere ethics " or “ merely 
a doctrine of salvation " is no less wrong than talking of 
it as if it had been only a system of philosophy. Religion 
and philosophy have never been separated in India, least 
of all in Buddhism. 

Now in India, as elsewhere, new philosophical ideas 
are always based on earlier thoughts, whether they be ac- 
cepted or modified or contradicted. It is true, the 
philosophical ideas of the oldest Upanisads probably came 
to Gotama Buddha only as a faint echo from past centu- 
ries.? It is characteristic that Brahman in Buddhist texts 
is only known as a masculine, as a personal god, while the 


1 This is what Mrs. Rhys Davids wants us to believe, though she 
does not express it as bluntly as Georg Grimm (Die Wissenschaft 
des Buddhismus, Leipzig, 1923, p. 2 note), who speaks of the 
* killing of the Buddha idea by its professed guardians,” the 
learned monks. 


2 Of. H. Oldenberg, Die Lehre der Upanishaden und die 
Anfiinge des Buddhismus, 1915, p. 285 ff. 
457 
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Upanisadie neuter Brahman is entirely unknown. On the 
other hand, there cannot be the least doubt that Buddha 
was familiar with Samkhya and Yoga ideas, such as we 
first meet with in the second stratum of the Upanisad 
literature. The tradition that Gotama went to two 
teachers of Samkhya and Yoga, has all the appearance of 
being based on historical facts. 

Neither the mythological aspect of the soul as a kind 
of homunculus in the heart of man, or as being identical 
with Prana, or as wandering about in dreams, leaving 
the body for a time and returning to it again, nor the 
metaphysical idea of the unity of the inner Atman and 
the universal Paramatman are ever discussed in the 
numerous passages dealing with the Anattavada. It is 
the doctrine of a permanent eternal soul, taught by the 
Samkhya and by the Jainas, against which the Anatta- 
vàda is directed. 

There has been much discussion about the real mean- 
ing of this Anattavada, both among the followers of the 
different sects of Buddhism, and among European 
scholars. Years ago Prof. F. Otto Schrader? expressed 
it as his opinion that Buddha did not deny a soul, but 
that his views about the soul were so very different from 
the traditional views, that he must needs appear to his 
contemporaries as a denier of the soul. More recently 
Prof. O. Strauss said: “ The majority of scholars who 
know Buddhism from the original documents, today 
incline to the opinion, that the assertion that earliest 
Buddhism denied the soul and held Nirvana to be Nought, 
cannot be upheld.” Georg Grimm calls the denial of a 
soul a ** monstrosity " invented in degenerated Buddhism 
by men of weak intellects who misunderstood Buddha's 





3 Ueber den Stand der indischen Philosophie zur Zeit Maha- 
viras und Buddhas, Strassburg, 1902, p. 5. ` 


4 Deutsche Literaturzeitung, 1929, col. 214. 
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teaching that the self was unknowable, for a denial of the 
self. Similarly, Mrs. Rhys Davids tells us in her latest 
books that to imagine that a man like Gotama of the 
Sakyans was ''trampling upon " the Upanisadic idea of 
Atman as the Divine in man, “ is to libel him unspeak- 
ably.” Dr. Karl Seidenstücker' says that the very 
Anattà doctrine, if rightly understood, presupposes the 
reality of the Atman as a matter of course. Professor J. 
W. Hauers declares: ‘‘ If there is anything certain, it 
seems to me to be this, that Buddha stuck to a last reality 
in man, only he did not identify it with anything that is 
in any way to be grasped by ordinary experience." 
Professor A. B. Keith? again says: '' We cannot doubt 
that the Buddha held the doctrine of retribution and, 
this being admitted, it becomes impossible logically to 
believe that he held the doctrine of the denial of the Atman 
as it is presented in the Pali texts.” On the other hand, 
Professor Th. Stcherbatsky” says with regard to the 
Anatmavida: ‘‘ Whosoever wishes to understand Bud- 
dhism must fully realize the decision and the vigour with 
which this doctrine is professed and defended. In this 
respect Buddhism stands alone among the great philoso- 
phies and religions of mankind. Prof. Stcherbatsky" 
relies chiefly on the scientific representation of the Anatma- 
vada by Vasubandhu. His strongest argument seems to 
me to be that the later phases of Buddhist philosophy all 
presuppose the denial of a permanent Ego. 








5 Die Wissenschaft des Buddhismus, p. 1 f. and 27. 

6 A Manual of Buddhism (1932), p. 154. 

7 Zeitschrift für Buddhismus IX, 1931, p. 242. 

8 Der Yoga als Heilsweg, Stuttgart 1932, p. 50 f. 

9 Bulletin of the School of Oriental Studies VI, 1931, p. 400. 
10 Bulletin of the School of Oriental Studies VI, 1931, p. 873. 


11 See also his paper “ The Soul Theory of the Buddhists °’ 
(Bulletin de Académie des Sciences de Russie 1919), p. 823 ft. 
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Though we cannot, as Prof. Stcherbatsky rightly 
points out, expect to find in the Pali Canon anything like 
the scientific precision found in a Sastra like that of 
Vasubandhu, it is after all the Pali Canon in which—in 
spite of all scepticism as to its being the genuine word of 
Buddha which I share with Mrs. Rhys Davids, Professor 
Keith and others—we can hope to find the most visible 
traces of the original teaching of Gotama the Buddha. 

It may, therefore, be of some use, to survey once 
more the most important passages on Anatta and Atta in 
the Pali Canon. 

The most authoritative passage on the Anatta doctrine, 
at least according to the canon of the Theravadins, is the 
Anattalakkhana-Sutta which was preached by the 
Buddha to the first five Bhikkhus immediately after the 
Dhammacakkappavattana-Sutta. Here it is said: 

Neither the body (rüpa), nor any one of the psychical 
factors of individual existence, feelings, ideas, volitions, 
consciousness (vedanà, saünà, sankhàra, vinnana), can be 
said to be atta, the Self. For they are all subject to Ill, 
and we are not able to say with regard to them:  '' Let 
my body, my feelings, etc., be such and such." Moreover, 
these five Khandhas or factors of individual existence, 
are perishable (anicca) and therefore represent Ill or Un- 
rest (dukkha). Of anything that is perishable, subject 
to change, representing Ill, it cannot be said: “ This is 
mine, this am I, this is my self." Having gained this 
knowledge, the monk turns away from body, feelings, 
ideas, volitions and consciousness with disgust, gets rid 
of passions, and realises his emancipation, knowing that 
** destroyed is rebirth, accomplished the holy life, done is 
the task, there is no further return to this condition." 


12 Vinayap., Mahàvagga 1, 6, 38 ff. —Samyutta 59 (III. p. 66 





ff.) 
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What is emphasized here and repeated over and over 
again in the Pali Suttas, is this: Our physical being as 
well as our feeling, perceiving and thinking, volitions and 
activities, and even our very consciousness are ever chang- 
ing and impermanent, causing Unrest or Ill (dukkha), 
hence they cannot be an eternal, permanent self (atta), 
and it is mere conceit to say:' “ I am this," “this is 
mine," ‘‘ this is myself " or even “I am." ‘This conceit 
of ‘‘ I” and “ mine” must be got rid of by him who 
would reach the goal of Nirvana. This is the very essence 
of the Buddha-Dhamma.' The Sakkayaditthi,* i.e., 
the belief that individual existence is an absolute reality 
involving the existence of an eternal soul, is often denounc- 
ed as heresy. To speak of an individual called by such 
and such a name, is mere convention.’ The doctrine of 
an individual's eternal soul (aétavada) is a doctrine of 
fools. Denounced is also the Sassatavada, ‘‘ the doctrine 
of the Eternal," as it is taughtf. i. in the Katha-Upanisad, 
in the Bhagavadgita, and in the Sathkhya system. But 
the Ucchedavada, '' the doctrine of Annihilation,” also 
is denounced as heretical.' It is true that of the Tatha- 
gata who has got rid of the conceit of “I ” and “ mine,” 
no consciousness can be pointed out anywhere either in this 
life, or when he has passed away. But this does not 
mean that he does not exist, but only that he is untraceable, 
unknowable, not to be described in any way whatsoever. 

In none of the numerous passages in which the Anatta 
theory is discussed, do we find any positive statement 
about an atta. Mrs. Rhys Davids and Dr. K. Seiden- 
stiicker, indeed, tell us that all the passages on the Anatta 








13 See especially Anguttara, Vol. I, p. 133 f. 


11. T do not think that this sakhayaditthi can be separated from 
the Siunkhya sat-hdrya-vada, s. S. N. Dasgupta, History of Indian 
Philosophy I, p. 257 f. 


15 Of. Majjhima 44, Samyutta V, 10. 
16 Majjhima 22, Vol. I, p. 136 ff. 
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imply that there is an eternal permanent self, different 
from our physical and psychical being, the Atman of the 
Upanisads, the real man, the '' Man in Man." If this 
were so, it would indeed be strange that our texts or the 
Buddha himself should have so carefully avoided saying 
this directly. On the contrary, all kinds of speculations 
and erroneous views about an eternal self are even declared 
to be a hindrance on the way to Nirvana. Questions re- 
garding the nature of such a self are not answered by the 
Buddha, because such knowledge can never lead to the 
end of 7 

On the other hand, the self or ego in the conventional 
meaning of the word is never denied. It is not denied 
that there is a self which thinks, speaks, feels, acts and 
experiences the results of karman in the course of rebirths. 
Only to believe that this self is an absolute reality, eternal 
and everlasting, is declared to be an utterly erroneous 
view. Hence it is possible to speak, in this sense of the 
word, of seeking or knowing one's self, of controlling and 
restraining one's self, and of man being responsible for 
his own deeds. : 

Mrs. Rhys Davids has often quoted the little story in 
the Vinaya Pitaka (Mahavagga 1, 14), in which the 
Buddha tells the young men who are in search of a run- 
away woman: ‘‘ Were it not better that you were seeking 
the self? " "There may be in these words a faint echo of 
Chandogya-Upanisad VIII, 1, 1 and similar Upanisadic 
sayings, but this certainly does not mean that what 
Buddha understood by ''self" is the “ God who is the 
self of you,” as Mrs. Rhys Davids thinks, but the whole 
context shows, and the whole Tipitaka proves, that '' seek 
the self " means here: ‘‘ Learn the truth about the self, 
as it is taught in the Anattalakkhana Sutta and ever so 


17 See f. i. Majjhima 2. 
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many other Suttas, viz., that the five Khandhas are not an 
eternal self.” In the Anguttara Nikaya (Vol. IV, p. 114) 
it is said that a monk is called '* self-knowing ” (attannu) 
when he knows: “ So far am I advanced in faith, virtue, 
learning, renunciation, wisdom, and illumination.” 

It is true that the conversation between King Pase- 
nadi of Kosala and his consort Queen Mallika! does 
remind us of the famous Upanisad dialogue between 
Yajnavalkya and his wife Maitreyi.‘° But we know that 
the Buddha liked to make use of Brahmanical phrases 
and reminiscences, though putting quite a different 
meaning into them. What the dialogue in question means 
is clearly expressed in the gatha: ““ Wandering through 
all the quarters of the world in his thought, one never 
finds anywhere one dearer than the self. Thus it is also 
with others: the self is dear to every one. Therefore he 
who loves the self should not do harm to another.” Mrs. 
Rhys Davids? thinks that this conclusion with its teach- 
ing of ‘‘ pseudoethics” is not original, but that the 
‘‘ self " in the dialogue must not be understood as mean- 
ing '' my own self" in the ordinary sense, but that it 
must be taken as meaning the ‘‘ Divine Kinsman, the 
immanently Divine in every man," for ''the assertion 
that a man is supremely dear to himself sticks in the 
gullet.” I do not see why the Buddhist saying should 
* stick in the gullet” any more than the '' Love thy 
neighbour as thyself " of the Old and the New Testament, 
or the ‘‘ golden rule " (so little followed) : '' Do by others 
as you would be done by." 

The whole chapter in which the dialogue of King 
Pasenadi and Mallika occurs, is concerned with moral 
teaching, and has nothing to do with metaphysics. ‘The 

18 Samyutta III, 1, 8, Vol. I, p. 78. 

19 Drhadàr. Up. II. 4; IV, 5. 

20 Sakya, p. 188. 
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same King Pasenadi says a few pages earlier: °“ For 
whom, now, is the self a dear friend, and for whom is the 
self a hateful enemy? . .. They whose conduct in deed, 
word, and thought is evil, for them the self is a hateful 
enemy. Even though they were to say: ‘Dear to us 
is the self,’ nevertheless the self is for them a hateful 
enemy. Why is this? Because that which an enemy 
would do to an enemy, even that are they themselves doing 
to the self. Therefore for them is the self a hateful enemy. 
And they whose conduct in deed, word, and thought is 
virtuous, for them is the self a dear friend," etc.?! 

Numerous are the passages in the Nikayas in which 
atta, “ self," is used merely as “‘ a conventional label for 
the totality of any living individual,” in order to impress 
some moral teaching, f. i. in the Attavagga of the Dham- 
mapada (vss. 157—166). In such sayings as '' Rouse 
thyself by thyself, restrain thyself by thyself,” etc., or 
** For the self is the guardian of the self, the self is the 
refuge of the self, therefore curb thyself as a merchant 
curbs a good horse,”** the “ self " certainly has nothing 
to do with an eternal soul. 

In Anguttara III, 40, 4 (Vol. I, p. 149) also atta, 
‘ self " comes very near our “conscience”: '' There is 
no secret place in the world where thou couldst conceal 
thy wicked deed, thy self (atta), O man, knows whether 
it is true or false. Thou slightest, indeed, O my friend, 
thy noble self, if thou wouldst conceal from thy self the 
wickedness that is in thy self.” 

That the individual is responsible for his deeds, is 
clearly brought out, in a mythological manner in the 

21 8728 III, 1, 4 in the translation of Mrs. Rhys Davids 
(Kindred Sayings I, p. 98 f.) who (in 1917) says in her note that 


she. assigns * no metaphysical import to this dramatization of 

ecnsciousness into a dual subject." % hx E 
22 Mrs. Rhys Davids in Encyclopedia of Religion and Ethics 

XT, 381. 

23 Dhammapada 379 f. 
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Devadüta-Sutta (Majjhima 130), when King Yama tells 
the evil-doer, before he hands him over to the tortures of 
hells:?* ‘‘ Your deeds were not committed by your 
parents or by your brothers and sisters, or by your friends 
and kinsfolk, or by recluses and brahmins, or by the gods, 
they were committed by none but yourself, and it is you 
yourself who will reap the fruits thereof.”* 

This responsibility for one's deeds is also emphasized 
in the Dhammapada verse (165): '“ By one’s self the 
wicked deed has been done, by one's self one becomes 
impure, by one's self the wicked deed remains undone, by 
one's self one becomes pure. Purity and impurity belong 
to one's self, it is impossible that one should purify 
another." 

In all these and many other Suttas dealing with the 
Anattà theory, nowhere the question of any contradiction 
between this theory and the doctrine of transmigration 
and Karman is raised. Such discussions are found 
in the Milindapanha, where the difficulty is solved by the 
theory of Samtüna," that is, of “a living continuous 
fluid complex, which does not remain quite the same for 
two consecutive moments, but which continues for an end- 
less number of existences, bridging an endless number of 
deaths, without becoming completely different from it- 
self. The Milindapanha (II, 2, 6) explains this by 
such similes as that of the man who steals mango fruits 


24 These tortures are described with such a Sadistic gusto 
ihat I cannot bring myself to believe that this description of hells 
could ever have come from the mouth of the Buddha or any of his 
early disciples. 

25 Majjhima, Vol. III, p. 180 f., translation by Lord 
Chalmers, Further Dialogues of the Buddha, Vol. II, p. 256. See 
also Anguttara III, 35 (Vol. I, p. 140). 

26 The word samtana occurs only in Sarhyutta, Vol. IIT, 
p. 143, but not in the technical meaning. 

27 T,. de La Vallée Poussin, The Way to Nirvana, Cambridge 
1917, p. 85. 
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and is punished as a thief in spite of his saying that the 
mango fruits he has stolen are not the same which the man 
had planted. 

In the Nikayas it seems that the Paticcasamuppada 
doctrine was sufficient to show in which way one existence 
is connected with former and with future existences, and 
that the real connecting link between the existences of one 
individual is his Karman. As it is said in the Samyutta 
XII, 37: ‘‘ This, ye monks, is not your body, nor that 
of others. You have rather to see in it, ye monks, the 
old deed (kammar), the result of actions, volitions and 
feelings (in former existences)." 

The warning, so often repeated in the Pali Suttas, 
against the conceit of “I” and “ mine," against think- 
ing that one's individual existence is an absolute reality, 
has also an ethical character. For the ordinary follower 
of Buddha, who does not and cannot aspire to final eman- 
cipation, the religion of '' non-self-ism " is practically 
a religion of unselfishness. In this sense it is understood 
by modern Buddhists. But the Anattata doctrine in its 
proper meaning also, as the belief that the notion of in- 
dividuality has to be entirely got rid of in order to reach 
Nirvana, has at least an ethical import. This is proved 
by the fact that Upadüna, the cause of craving (tanha) 
which is at the root of Ill (dukkha), is not only the cling- 
ing to sensuality (kama), but also the clinging to the 
۸709 

It is not a psychological or logical error to say: ' 1 
am," ‘‘ this is mine," “ this is my self," but a moral 
defect. Mrs. Rhys Davids" has already compared with 
this the Sarhkhya aphorism (Samkhya Karika 64): nasmi 


?8 See S. Tachibana, The Ethics of Buddhism, London 1926, 
p- 180 ff., and T. Matsumoto in Europäische Revue, 1931, p. 569 f. 

29 Digha Nikaya, XV, Vol. II, p. 98, 

39 Sakya, p. 196, 
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na me naham, “ I am not, not of me, not I ", which is said 
to-follow from a study of the Samkhya Principles (tattva). 
In the Yogasütra (II, 3), too, the “ conceit of I am” 
(asmità) appears in the list of the moral defects (klesa) 
together with ignorance, lust, hatred, and attachment. 

Almost in literal agreement with the Buddhist 
Suttas we read in the Markandeya Purana (38, 6): “ The 
idea of ‘ mine’ is the root of Ill, the idea ‘this is not 
mine’ is final beatitude." Or: “He who wishes to 
become free, must give up attachment with all his might; 
where there is no attachment, there is an end of the talk 
‘ That is mine.’ Having abandoned the idea of ' mine’ 
(nirmamatvam) leads to bliss ” (ib. 39, 3f.) Subahu tells 
the King of Kasi: In order to reach final emancipation, 
‘‘ thou shalt form no notion of ‘ mine,’ nor of “1, O 
King ” (ib. 44, 22). The section of the Markandeya 
Purana in which these sentences occur is mainly a treatise 
on Yoga. But what is said about the duties and charac- 
teristics of the Yogin differs little from the Arhat ideal 
found in the Buddhist texts. 

As the Anattà doctrine is both psychology and ethics, 
so the final goal of Buddhist teaching, the Nirvana, is 
both metaphysics and ethics, and the fundamental truth 
on which all Buddhist teaching is based—the fact of | 
dukkha or Ill—is not only philosophy but ethics as well. 

Whatever may be understood by Buddhists or Brah- 
mans by Nirvana or Moksa, whether it be joining the 
infinite Nought which is as real to the Indian way of 
thinking as is the Akaga, the Void, or union with the 
Deity, the Absolute, the Brahman, or the All in which 
the individual is merged,—it always means the abandon- 
ment of the notion of individuality, and with this it 
implies the truth (whether it is expressly stated or not) 
that man cannot be freed from Ill and suffering, unless 
he forgets his own self, unless he realizes that he is a 
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mere particle of the All, and that bliss can only be reach- 
ed by him who gives himself up to the greater All, which 
if viewed from an ethical point of view, results in the 
Mahayana ideal of the Bodhisattva who says: “ What 
right have I to make any difference between my self and 
that of my neighbour, between my own welfare and his ?" 
And finally, the truth of Ill or Leiden (suffering), the 
first of the Four Noble Truths of the Buddha,—is not its 
deepest meaning that of Mitleiden (suffering with others), 
resulting in Mitleid (compassion)? It is, after all, not 
Buddhist philosophy— whether we value it as low as 
Professor Keith does, or as highly as Professor Stcher- 
batsky values it—, which has won the hearts of the un- 
numbered millions, but the Religion of Love and Compas- 
sion, which the teaching of the Buddha has been from the 
beginning, and has remained during all its phases. 
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